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PREFACE 


The Philsophical Ideas or Swami Abhedananda — A Critical 
Study is a guide book for those who will cntically go through 
the "Complete Works of Swami Abhedananda’, Vols I-X, 
published by the Ramakrishna Vedanta Math, Calcutta, on the 
occasion of the Centenary Celebration of Swami Abhedananda, 
befittmgly observed during 1966-67 Swami Abhedananda was 
one of the direct disciples of Sree Ramakrishna Paramahamsa* 
Swami Abhedanandas life was a life of renunciation and com 
plete dedication to the service of God His ideas and thoughts 
were fully saturated with those of his beloved Master, Sn 
Ramakrishna, who is worshipped all over the world as a Divine 
Incarnation of God Sn Ramakrishna observed all the religious 
faiths and creeds and at the same time transcended the limita- 
tions of those faiths and creeds so as to realize the limitless 
Brahman He practised all lands of spiritual sadhana, and 
realized that faiths and methods (matas and pathos ) only differ, 
but the changeless prime goal is one and the same So he 
preached that only knowledge of God the Absolute is real, 
and permanent peace and happiness are attained only through 
the knowledge of the Absolute, winch is all-existence and all 
bliss in the form of the Atman Swami Abhedananda and all of 
lus brother-disciples of the inner circle of Sri Ramakrishna 
preached the same gospel of truth 

Swami Abhedananda delivered lectures and held talks and 
discourses on various subjects of religion and philosophy in 
London, America, and other Continents and also in different 
places of India singing the song of transcendental truth and 
absolute freedom which brought a new awakening m all comers 
of the world He delivered lectures on spiritualism or theory 
and science of life after death, philosophy, psychology, ethics, 
»cience, history, art, culture, education, social aspects of India 
and other countries, astronomy, and many other subjects He 
fully discussed about Hinduism, Buddhism, Lamaism, Jainism, 
Mohammedanism, Sufism, Christianity and about their different 
sects and aspects in a lucid and comparative way, and it is 
toeedless to say that all his discussions and outlook w6re liberal* 


all-comprehensive, and sympathetic And not only that, but 
also he concluded all has lectuies and talks and discouises and 
advised everybody to concentiate then attention to the supieme 
goal of human life, which is no othei than the lealization of 
God-consciousness or aparokshanubhuti, 

Swami Abhedananda’s leettues, talks, and discourses are 
very lucid, rational, and scientific The language and 
method of interpretation adopted by him are also very simple* 
sweet, and penetrating He himself realized the absolute 
Truth which he mentioned m tire dedication of the book 
Self knowledge 'To the Lotus feet of Bhagavan Sri Rama- 
krishna. My Divine Guru, by whose grace the Bliss of Self- 
knowledge is realized" So we see that in all his lectures, 
talks, and discourses, he laid emphasis on the achievement 
of supreme knowledge of the Atman 

In this volume on Philosophical Analysis of Swami 
Abhedananda, we have begun with the discussion on thd 
Swami s Autobiography, printed from the Contemporary 
(Indian Philosophy , edited by J II Muirhead, L L D , F B.A , and 
S, Radhaknshnan, DLitt, and published by Messrs George 
Allen and Unwin, Ltd,, Museum Street, London We are 
grateful to the said publishers for giving us permission to 
print this article in the present edition of this volume The' 
Autobiography is very short but eventful and historical 

A discussion on the philosophical viewpoints along with 
rehgio-philosophical ideas of Sree Ramaknshna PaTamaharasa 
and Swami Abhedananda have been depicted, so as to throw 
light upon the whole content of this bobk This type of di$- 
fcussion is not new, because Dr Adhar Chandra Das and 
Dr Satish Chandra Chatterjee have attempted before with their 
best abilities to determine the philosophy of Sree Ramaknshna 
Besides, Dr Nirode Baran Chakraborty of Presidency College, 
Calcutta, has published a book in Bengali on the religious 
ideas of Sree Ramaknshna This offering of ours is an humble 
attempt for ascertaining the philosophical viewpoints as well as 
philosophies of Sree Ramaknshna and of Swami Abhedananda* 
It is a fact that Sree Ramaknshna Paramahamsadeva came with 
a new unifying message and mission m this age of reason and 
Science There wa find many controversies as to what is the 



philosophical viewpoint of Sri Ramakrishna Some say that Sri 
Ramaknshna was 4 true kind of Bhakta Some call Him a 
Tantnc, some call Him a staunch follower of Sankaia, and some 
are of the opinion that His philosophy is a compromise of the 
philosophical thoughts of Ramanuja and Nimvaika, etc But 
from vanous saymgs-cum-teachings of Sree Ramakrishna it 
is understood that He realized the essence of all philosophies* 
all religions, and all ethical faiths and principles But, to tell 
the truth, His philosophy or religio-philosophical thought is not 
at all a synthesis of all kinds of philosophy and religion as pre- 
dicted by all the saviours or religious teachers, but He (Sri 
Ramakrishna) practised all the time alternative paths 
or religious sadhanas to reach one and the same absolute Truth 
which is known as God-realization or Brahmamibhutt 

We have tried our best to offer in this volume a plausible 
solution for men of reason or rational vision And it should 
be remembered that it is not the last word to determine the 
philosophy and philosophical viewpoint of Sree Ramakrishna, but 
is an humble attempt to be examined with a liberal and unbiased 
mind living above all kinds of stereotyped idea and dogmatic* 
belief 

In this book, the central ideas of all the lectures-cum- 
chapters have been discussed m short, so as to help the 
readers in easily grasping the entire theme and purport ol 
Swami Abhedanandas lectures, t^Jks, and discourses Hence 
the book may be called a guide book to all the Swamis 
lectures or discussions 

Swami Abhedananda was a bom preacher with an extra- 
ordinary merit and intelligence His hfe was a life of 
dedication and service for the cause of humanity at large 
tie believed that Sree Ramalcnsbna was the great Incarnation 
of God, in whom all the powers and thoughts of all the Divine 
Incarnations were mingled and crystalised in a new form 
And it has been said that the Swann's religious and philosophical 
thoughts are saturated With the thoughts and ideas of his 
Master, and whoever will come in contact With this thoughts 
and ideas, will get a living inspiration, mnet ufgc, arid divine 
enlightenment in the path of spiritual progress It is needless 
to mention that all the books of Swami Abhedananda wefe not 



written by him in black and white, but contain the extempore 
lectuies deliveied by him in different places on diffeient 
occasions m London, America, different Continents and also 
m diffeient places of India, which weie noted down by the 
stenographers and foi warded to him except for the two 
books, Stotraratnakatu in Sanskrit, and Amar Jwankathd m 
'Bengali, which he wiote himself Some of his lectures were 
punted m book form m America and some in India, and in 
1966 67, on the occasion of Swami’s Centenary Celebration, 
all the remaining lectures, discourses, letters, and diaries. 
Were bunched together and published in neat ten volumes. 
This present volume includes almost all the discussions of his 
lectures-cum-subjects m a concised form, but with some new 
interpretations In the end of this volume, an Appendix has 
been added with the information about dates of the lectures 
delivered by the Swami It is to mention that many of 
the portions of 'Goddess Durga’ and the rehgio-philosophical 
thoughts, included m the Swami s Amar Jivankatha or ‘My 
Life-Story’ were translated by Prof Kunja Behan Kundoo, 
and Shri Jasoda Kanta Roy, IAS We hope that this com- 
pendium volume will throw considerable light upon the 
religious and philosophical thoughts and ideas of Swami 
Abhednnanda, and thus will help the readers to easily go 
through the valuable pages of ten volumes of the Swami’s 
Complete Works, 

Now let me offer my thanks to Shri Suresh Chandra 
Chaudhury for going through the proof-reading with car© 
and attention I am grateful to Sree Ashutosh Ghose, 
Brahmachan Pranabesh Chaitanya, Devashis Hore, and 
Durgapada Bhattacharya for helping me much in writing tins 
book and also in various other ways The design of the 
jacket of this book is drawn by Shree Devashis Hore I am 
indebted to the trustees of the Ramaknshna Vedanta Math, 
Calcutta, for publishing this book. 

SWAMI PRAJNANANANDA 

Kamakrishna Vedanta Math, 

19B, Raja Rajkrishna Street, 

Caloutta-R, 

March, 1971 
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THE 

PHILOSOPHICAL IDEAS OF SWAMI ABHEDANANDA 
—A CRITICAL STUDY 


CHAPTER I 

MY LIFE-SKETCH 
by 

Swami Abhedananda 


I 

I was bom m Calcutta, October 2, 1866 My father, late Rasick 
Lai Chandra, was a student of philosophy and teacher of 
English in the Oriental Seminal y m Calcutti, for twenty-five 
years from 1838 to 1863 I was educated first in a Sanskrit 
School, then in Bengali Vernacuhu School and afteiwards in 
the Oriental Seminary, from which I successfully passed the 
Entrance Examination at the age of eighteen, 

From my childhood I wanted to know the cause of every- 
thing and used to ask questions about the “Why” and “How” 
bf all events When for the first time I read in Wilson's Histcny 
of India > that Samkaracharya was a great philosopher, I had a 
thrilling sensation, and I wanted to become a phalosophei and 
to study his philosophy At that time, I was a student m the 
diawmg class of the Seminary and was learnmg to paint fio*n 
nature Suddenly, a thought came to my mind that I did not 
want to be a painter but I would be a philosopher, and so I 


°Reprinted from Contemporary Indian Philosophy (1036), edited by 
S Radbakrishnan, D Litt , and J H Mulihead LLD, F B A , by kind 
permission of Messrs George Allen 6c Unwin Ltd, Museum Street, 
London 
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gave up the study of the art of drawing and painting 

When I was in the preparatory class I studied Sansknt 
which was my second language At home, I studied Mugdha- 
bodha, the Sansknt Grammar, thoioughly, and acquit ed such a 
command of the Sansknt language that I could compose veises 
in it 

At that time, I found a copy of the Bhagavat Gita m my 
father's puvate libiajy and began to study it When my father 
saw me reading that book, he took it away fiom me, saying 
that the Bhagavad Gita was not for boys “It would make you 
insane’ But his lemarks could not stop me from reading it 

In my youth, I was fond of listening to discouises on Hindu 
philosophy and used to hear lectures on various phases of 
different religions I attended the seimons on Christ and 
Christianity bv Christian missionaries like the Rev 
Dr Macdonald, the Rev Kali Charan Banerjee and others, who 
spoke legularly, every Sunday, at the Beadon Square on Chitpui 
Road in Calcutta Theie, I also heard many anti-Christian 
lectures winch were based upon the higher criticism of the Bible 
and free thought I had the privilege of hearing Keshab 
Chandra Sen and Protap Chandra Mazoomdei, the celebrated 
leaders of the Brabmo Samaj 

In 1883, the noted Hindu philosopher, Pundit Sasadhai 
Tarkachudamani, delivered a senes of public lectures on the 
six systems of Hindu philosophy at the Albert Hall, under 
the presidentship of late Banlam Chandra Cbatterjee, the 
great scholar and writer I attended the lectures on Vaisesika 
and Samkhya philosophies m which the Punditji explained 
the atomic theory of Kanada, and the evolution theory of 
Kapila, and compared them with similar theories of the 
ancient Greek philosophers as well as with the modem theory 
of evolution Those discourses aroused my interest m the 
ktucly of Western philosophies of ancient and modem 
Europe Furthermore, when I heard Pundit) is lectures on 
Yoga Philosophy of Patanjali, I became interested in Hindu 
Psychology as well as in the practical methods of the Yoga 
system 

I studied Patanjali’s system under the dnection of the 
great philosopher, late Kalibaran Vedantavagish, who at that 
tune was translating the Yogasutm and was making aD 
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laborate commentary on them m Bengali After completing 
le study of the Yogasutras of Patanjah, I turned to analyze 
ly own mind, to gam self-control and to enter into Ntrvtkalpa - 
imadht through the piactice of Hatha Yoga and Raja Yoga 

Then I studied Swa-samhita , a treatise on the practical 
lethods of Raja Yoga But I was told not to practise any 
[ those methods described in the Yoga sastras without being 
istructed by a competent Yogi preceptor (Gum) Then my 
reat anxiety was to find a suitable teacher or Guru My 
iass-fellow, Jajneswar Bhattacharya, directed me to go to 
le great Ramaknshna Paramahamsa who lived at Dakshmes- 
ar, a suburban town about four miles north of Calcutta 

On Sunday morning, I reached the Temple Garden at 
lakshineswar, where I met the great Yogi, Ramaknshna 
aramhamsa, and asked him whether he could teach me the 
ractical methods of 'Yoga Philosophy 1 He replied, “Yes,” 
tid after reading of my past life, he said, '‘You were a great 
ogi m your past incarnation Come, my boy I I will teach 
ou how to practise Yoga,* Then, he initiated me and gave 
ic instructions in concentration and meditation He touched 
ly chest and aroused my Kundahni, the "Serpent Powei* 
t the base of my spinal column, and I went into Somadht, 
le state of superconsciousness In him I found the embodi- 
lent of the Absolute Truth of the highest philosophy, as 
/ell as of the Universal Religion which underlies all 
ectanan religions of the world, and became his humble 
jsciple I had the good fortune to be With him and to 
erve for two years There, I met his other disciples, among 
vhom Swarm Vivekananda was the most brilliant I was 
ttracted to him and became his close companion Fre- 
uently, I used to discuss with him various abstruse points 
f Epistemology, Ontology and Metaphysics of India and of 
lurope 

At that time, I began to devote myself to self-education 
nd studied Ganot's "Physics , HerschePs Astronomy, John 
tuart Mills Logic, and Three Essays on Religion, Herbert 
Ipencer’s First Pnnctples, and Psychology , Hamilton's 
Philosophy, Lewes* History of Philosophy and attended the 
courses of lectures at the Science Association, whioh had 
>een established by t)r Mohendra Lall Sircar, the famous 
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Buddhistic Phdosophy as well as the pi maples of the Advaita 
01 the non-duahstic philosophy of Vedanta 

From Sri Ramakuslina I learnt that doaita or dualislic 
philosophy, leads to the Vishista-Advaita philosophy ol 
Ramanuja m seaich after the Ultimate liutli of tlie umveise, 
which is one and the Absolute (Biahman), and tliat the 
search aftei liuth ends in the lealization of the oneness of 
the Jiva (individual soul), Jagat (woild), and Isvara (God) m 
Brahman as taught in the Advaita philosophy of Vedanta, 
and that they aie the different steps in the path of the 
realization of the Absolute Tiuth or Brahman 

In 1886, after the depaiture of Sn Ramakrishna, I 
renounced woild and became a Sannyasm monk along with 
Swann Vivekananda and other co disciples ( Gurubhats ) As 
this was our second birth, we gave up our foimer names 
From that time I have been known by my present name I 
continued my self-education by studying Paninx's grammar, 
six systems of Ilmdu philosophy, the Upomshads and 
Vedantasutras, with the commentaries of Samkara, Ramanuja, 
Madhvn, Nunvarka, Vallabhachaiya, and others 

I travelled bare-footed fiom place to place, depending 
entirely on alms cooked or uncooked, whatever chance would 
bung to me, I always held u\ my mind the thought that 
the phenomenal woild was transitory and unreal, that I was- 
a spectator like the unchangeable Atman of Vedanta which 
always lemains a witness ( Saksht ) of the games which the 
people weie playing in the world In this manner I endured 
all soits of puvation and hardship, practised austenties of 
all kinds, walked up to the sources of the Jamuna and the 
Ganges, where I stayed for three months in the caves of the 
Himalayas at the altitude of nearly 14,000 feet above the 
sea level, spending most of my time in contemplation of the 
Absolute, I reahzed that the phenomenal woild was like a 
dream Thus wandering for ten yefirs all over India, and 
visiting sacred places like Kedarnath and Badarmarayana, 
pwaraka and Rameswaram, Jagannath and Pun, etc I met 
great sages and samts like “Tiailanga Swami,” "Swamf 
Bhaskarananda” at Benares, Paohan Baba at Gazipur, many 
Vaishnava samts at Bundaban and great Vedanta philosophers 
at Rishikesh, where X studied monistic Vedanta philosophy 
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under the great scholar “Dhanaraj Gin/' who was the 
eminent Advaita Vedantist of those days 

In 1896, Swami Vivekananda, who after his successful 
lectures in U*S,A on Vedanta and Raja Yoga, given in the 
three years following his appearance at the Parliament of 
Religions m Chicago m 1893, had come over to London and 
had delivered seveial lectures on Jnana Yoga and Raja Yoga 
m that great City, mvited me to assist him m his woik theie 

I accepted his invitation and sailed from Calcutta to 
London in August 1896 My first lecture was before the 
Chnsto-Theosoxihical Society of London, ori the Advaita 
Philosophy of Panchadaxi, Swami Vivekananda entrusted me 
with the chaige of conducting his classes on Vedanta and 
Raja Yoga there, and left for India in 1897 I continued my 
class lectures on Jnana Yoga, Raja Yoga, and delivered public 
lectures in churches and before religious and philosophical 
societies m London and its suburbs foi one year When I 
was m London, Swami Vivekananda took me to meet 
Piofessor Max Muller and Piofessor Paul Deussen of Kiel 
University, who had translated sixty Upanishads into the 
German lauguage and who was the author of the “Philosophy 
of the Upamshads” I had conversations with them in Sanskrit 
But Professor Max Mhller could neither speak m Sanskrit 
nor understand Sanskrit words when spoken, because as he 
said, his ears and tongue were not trained in the sounds of 
Sanskrit utterances So, I exchanged my views with him 
in English He was deeply interested m the life and teachings 
of Ramakrishna and said, “Ramakrishna was an original 
thinker, for he was never brought up within the precints of 
iny university and, therefore, his teachings were new and 
original” This remark cheated a deep impression upon mv 
mind Later on, he published the “Life and Sayings of 
Ramakrishna” 

In 1897, at the request of Swami Vivekananda, 1 crossed 
the Atlantic and landed at New York, to take ohatge of the 
Vedanta Society which he had started in New York City 
There, m six months I delivered ninety public lectures before 
large audiences on Vedanta Philosophy and Yoga Philosophy 
of Patanjah, organised the Society, and held regular classes 
on Bhagavat Gita , Katha Upamshad, and various other 
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Upanuthods, on the Secret of Death, Self-Knowkdge, 1 Samhhya 
and Yoga Philosophy, for neaily twenty years under the 
auspices of the Vedanta Society of which I was the 
pi esident 

In 1898, Professor William James held a discussion Willi 
me m his house on the pioblem ot the “Unity of the Ultimate 
Reality ” This discussion lasted for neaily foui hours, in 
which professor Royce, Professoi Lanman, Professoi Shftlei 
and Dr James, (the Chairman of Cambridge Philosophical 
Conferences, took my side and supported my arguments in 
favoui of “Unity” 

I travelled extensively all through the United States* 
Canada, Alaska and Mexico, and delivered addi esses on 
various phases of the Vedanta Philosophy in all the principal, 
cities of those countries I delivered a series of public 
lectures on “Krishna and His Teachings” “Zoroaster and His 
Teachings”, “Taoism”, 'Laotze and His Teachings”, “Lamaism 
in Tibet”, “Shintoism in Japan” "Buddha and His Teachings 
“Christ and His Teachings’, “Mahomet and His Teachings’, 
^Ramakrishna and His Teachings*, under the title of the 
‘Great Saviours of the World” 

In 1921, I sailed from San Francisco and crossed the 
Pacific Ocean, breaking my voydge at Honolulu, where I wa$ 
a delegate from India at the Pan-Pacific Educational Con- 
ference* Then, I came to Japan and studied Japanese culture, 
philosophy and religion, stopping at Shanghai, Hongkong, 
Canton, Manila and Singapore, where I delivered the message 
of Vedanta Philosophy m popular lectures From Singapore 
I was invited to Kuala-Lampur in Malaya States, where I 
gave a series of lectures on “Confucianism,” “Buddhism” and 
“Taoism” before Chinese and Hindu audiences From there 
I iwas invited to Rangoon, whence, after delivering several 
public lectures on the “Message of Buddha” and on “Religion 
of the Hindus,” I returned to Calcutta 

In 1922, I went to Tibet from Kashmere, crossing tho 


1 "Self-Knowledge includes the following subjects Spirit and Matter, 
Knowledge of iho Self, Prana and the Self Search after the Self* 
Realization of the Self, Immortality of the Self 

TheSe were published by the Vedanta Society of New York USA, 
and afterwards m India by the Ramaknshna Vedapta Math, Calcutta 
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Himalayas on foot, to study the manners, customs and 
Buddhistic philosophy and Lamaism which pievail among the 
Tibetan Lamas I went along Yaikand Roid, the highway 
to Euiope, and stopped at “Leh the capital ot Ladak, m 
western Tibet My destination was "Hemis Monastery,” 
about twenty-five miles noith of the City of “Leh” 

In 1923, aftei returning from Tibet, I established “The 
Ramakushna Vedanta Society” m Calcutta of which I am 
the President 

In 1924 I opened a bianch of this Society at Darjeeling 
under the name of "Rnmakrishna Vedanta Ashram ” 

This short sketch of my life will give the reader some idea 
of the different influence which have moulded up convictions 


II 

WHAT IS VEDANTA 

Recorded by J, S Warner 1 

(Mr J S Warner writes to us —In regard to the Vedanta Movement, 
l enclose a genual outline of Vedanta ns expressed by Svvanii 
Abhcdnmmda, the present head of the Vedanta Movement m the 
Western world, successor to the late Swamf Vivekananda, who fust 
introduced this teaching (although it had existed for thousands of years 
m India) to the Western World at the Worlds Congress of Religions 
at the World's Fair in Chicago, III, USA, in 1892 ) 

Many people have the erroneous idea that bv Vedanta 
philosophy is meant a philosophy confined exclusively to the 
Veda, ot Saciecl Scriptures of India, but the term Veda in 
the present case is used to signify not a book, but “\visdonT 
while "anta * means ‘end* Vedanta therefore implies 
literally “end oi wisdom” and the philosophy is called Vedanta 
because it explains what that end is and how it can be 
obtained All relative knowledge ends in the realization of 
the unity ol the individual soul with the ultimate truth of 
the universe That ultimate reality is the universal spirit 
It is the infinite ocean of Wisdom* As livers running across 
thousand oi miles ultimately end in the ocean, so the rivers 
of relative knowledge, flowing through the various stages of 
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the phenomenal universe* ultimately end in the infinite ocean 
of existence, intelligence, bliss, and love To leahze this unity 
must be the aim of all true ichgLon “Tiutli is one, but the 
means of obtaining it is many” In the Rig Veda* the most 
ancient of all Scnptuies, we read "That which exists, is one* 
men call it by diffeient names” The Jews call it Jehovah, 
the Chnstians, God 01 Father m Heaven, the Mahommedans 
woi ship it as Allah, the Buddhists as Buddha, while the 
Hindus call it Brahman Upon this fundamental truth rests 
the hole structuie of Vedanta teaching It insists upon Uns 
doctnne of the unity of existence under a variety of names, 
it offers an adequate foundation for all the chffeient phases 
.and systems of leligious thought Vedanta, indeed, establishes 
a universal religion, which embraces all the special religions 
of the world It is not built round any particular personality 
So long as a leligion is limited to a personality it cannot be 
universal, as we find special religions, like Christianity, 
Mahommedamsm, Buddhism, and kindied faiths, the followeis 
of each, forgetting the principles become attached to the 
personality and lefuse to iccogmse any other This results m 
discoid, conflict, and persecution, with which the pages of 
religious history are filled, Vedanta is a svstem of philosophy 
It does not ask anybody to accept or believe anything winch 
does not appeal to reason, or which is not m harmony with 
the law of science, philosophy, and logic Vedanta, one of 
the oldest religions of India, is, m strict accord, With the ultimate 
conclusions of modern science, and preaches the doctrine ol 
evolution It also recognises the varying tendencies of 
different minds, and guides each along the way best suited io 
it It classifies human tendencies into four grand divisions 
Each of these methods is called in Sanskrit "Yoga” First is 
Karma Yoga It teaches the secret of work, and tells us how 
we can turn our daily tasks into acts of worship, and thus 
reach perfection in this life through work Second is Bhakti 
Yoga It is the path of devotion and love, and shows us how 
to turn human love into divine, and thus fulfil the purpose ol 
life, both here and hereafter Third is Raja Yoga, the path 
of concentration and meditation, the evolving of finer percep- 
tions* Its principal aim is to lead the student through con- 
centration and meditation to the highest state of supercon- 
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sciousness where the individual soul communes with the 
Universal Spirit and realizes the unity of existence, eternal 
peace, and ha^ipmess Jnana Yoga is the fourth method It is the 
path of light knowledge and discrimination This, for those who 
me intellectual, chsciiminative, and of a philosophical natuie 
Vedanta accepts the teaching of all the great spiritual teachcis 
of the world, recognises them as incarnations of Divine Spmt, 
and leaves 100m for those who are yet to come for the good 
of humanity Vedanta explains the basis of ethics Why 
should we be moral? Not because someone has said this or 
that, not because it is written in a certain chapter of a ceitam 
Scupture, but because of the spiritual oneness Why we should 
love our neighboui as ourselves, because in Spirit we are 
alieady one with that neighboui The ethics of Vedanta brings 
peace and harmony to the religious world Wherever Vedanta 
reigns, there religious toleration and co-operation among all sects 
prevail, and religious persecution ceases for ever A student 
of Vedanta does not belong to any creed, sect, or denomina- 
tion lie Is neither a Christian, a Mahornmedan, a Buddhist, 
nor a Hindu, i yet in principle he is one with all He is a 
follower of that nameless and formless eternal religion which 
underlies all the special religions of the world, and as he giows 
into a deepei and deeper understanding of this umveisal 
ichgion, he cannot but declare, as did Professor Max Midler 
“Vedanta has room for almost every religion, nay, it embraces 
them all” And so it must, because its whole teaching is 
based on those all-inclusive words of the Blessed Lord Krishna 
m the Bhagavad Gita' 9 “Whosoever come to me, through 

whatsoevei path, I reach him All men are struggling m the 
paths which ultimately lead to Me, the Eternal Truth ”, 1 


1 Published in The Bf fthttiGvfldftv, Vol XIV 1909 



CHAPTER II 


THE PHILOSOPHICAL TUOUCHTS AND VIEWPOINTS 
OF SRI RAMAKRISHNA AND SWAMI 

ABIIEDANANDA 

I 

Philosophy m India conveys the idea of immediate awareness 
or direct realization ( ctnubhuh ) of the amsolute Brahman or 
Atman which is the highest criterion of human achievement, 
and this immediate awareness involves no act of intellect or 
reason, as Vedanta says that the transcendental Brahman is 
beyond speech and mind (avam manaso’gocharam ), and yet it 
is felt only as an existent something (astityevamupalab- 
dhaoyam) In the West, philosophy means ‘knowledge’ or 
‘wisdom’, and this act of love of knowledge or wisdom involves 
the process of intellect and reasoning. In other words, 
philosophy in the West means the intellectual pursuit or love 
for highest knowledge or wisdom Hegel and his followers 
admitted idea and reality as one and the same, because they 
believed that there remains no gap or difference between matter 
and consciousness, or between intellect and intuition, or between 
reason and reality Hegel said that all that is rational is real 
and all that is real is rational According to Hegel, reason, 
thought, mind, intellect, intuition and Absolute are included in 
the same category He maintained that the knowei (jnata) and 
the knowledge (jnana), or the subject (vishayi) and the object 
( vishaya ), appear as different from each other, yet they are the 
non-different aspects of the same Absolute The Absolute itself 
knows everything of the phenomenal universe as the subject and 
this aot of knowing the objects means it appears or manifests 
Itself as the object Descartes, Libnitize, and other Western 
philosophers were of the same opinion But Prof MacTagart 
and some other Hegelians differed from it, to some extent 
Kant, Bradley, and Bosunquet did not admit this opinion of 
Hegel Kant said that there is difference between thought and 
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Reality, and so thought or mind cannot be placed in the same 
lank or ordei of Reality, rather Reality transcends the realm of 
thought and mind Bradley admitted this viewpoint of Kant*. 
Bradley said that mind or intellect cannot reach in any way the 
region oi the absolute Truth, or the Absolute which transcends 
the categories of time, space and causation, and is placed above 
mind oi intellect Advaita Vedanta admitted this view Like Sn 
Ramakrishna Paramahansa, Vedanta said that when the salt- doll 
goes to measure the depth of the limitless ocean of the 
Absolute, it dissolves away in that ocean, similarly the 
individual soul loses its separate existence when It goes to 
ascertain the reality of the absolute Brahman, Advaita 
Vedanta said that when knowledge involves the category of 
relation, it is known as the relational and limited knowledge,, 
so it cannot ascertain the reality of the absolute 
Brahman for its limitedness But the non-relational absolute 
knowledge and the transcendental Brahman aie one and the 
same Sankara maintained the same view Chitsukha 
charva called this non-relational absolute knowledge as the 
sub]ect-ob)ectless immediate awareness (aparokshavyavaharo) 
Suresvaracharya and Padmapada also admitted this view, 
and they said that the transcendental knowledge is self- 
revealing (syayam praka$ha) and, therefore, it involves no 
relation or attubute Vachaspati Mishra also admitted this 
view* i j H ‘ 

^wami Abhedananda said that the attempt of Indian 
philosophy is to ascertain the real entity of both the world 
and the Absolute Indian philosophy mainly admitted three 
principles, the individual soul (pva), the world-appearance 
(jagat) and the absolute Truth ( Brahman ) in three different 
ways, and for this reason it is divided into three schools, 
duahstic ( dvaita ), qualified non-duahstic (vishist advaita) } and 
non-dualxstic oi monistic (advaita) While discussing the 
relation of soul to God, Swami Abhedananda said "From 
very ancient times all the best thinkers, prophets and the great 
religious leaders of the world, whether of the East or of the 
West, have endeavoured to explain our relation t6 God (what- 
ever may be the idea or conception of God) and to the 
universe* Out of these explanations have arisen various 
schools of philosophy and different systems of religious beliefs 



SWAMI ABHEDANANDA 


;2 

among the different nations of the woild Swami Abhedananda 
f 01 wauled that these schools aie useful not only foi the three 
classes of aspirants of knowledge, but also lor all smceie seekers 
after Truth He maintained that at first an aspnant who 
seeks foi absolute Truth, lives and moves with some duahstic 
conceptions Ihe aspuant believes in an almighty all-meiciful 
God who has created the woild as His act of spot live play 
He held first the theistic belief, and prayed to God for His 
mercy and love for going beyond the chain of the delusive 
world As he pioceeded on the path of duahstic sadhanS, he 
gradually realized a close relation between him and his beloved 
God, and at last he Ccune to know that this world as well as 
he himself are not separate from his beloved God, and thus 
he maintained the qualified non-duahstic faith which advocates 
<hat God (Isvara), the individual soul (poa) and the woild 
(idgat) are all inter-related, and the individual soul attains 
freedom 01 salvation (muktt) through the mercy of all- com- 
passionate God 

The seeker after truth or freedom does not stop theie, 
but fiom the qualified non-duahstic faith he maiclies furthei 
and ultimately enters the realm of the non-duahstic faith mid 
realizes bis eternal relation with the absolute Brahman 
Then he realizes that lie is no other than the secondless 
Biabman. Swami Abhedananda said, then he adopts the 
methods of analysis, observation, and experiment, and rationally 
applies them to solve the subtlest and most abstract problems 
of life and truth, Analyzing the nature of the Individual self, 
he finds that it cannot be die ultimate unchangeable reality 
as it is entangled in the mess of delusion Aftei patient 
struggle the monistic thinker realizes that he is no other than 
*he Brahman winch is one without the second, and the world- 
appearance is delusive and fleeting for its changing phase and 
character Swann Abhedananda further said “Starting from 
the gross form of the body, when a real and earnest seeker 
after absolute Truth marches onward towards the Absolute, 
he passes through all the intermediate stages until he reaches 
that 1 state of Divine communion, where he realizes the oneness 
of the Atman or the cosmic divine Essence of the absolute 


Vide DilHne Heritage of Man, p 12 
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Reality of the universe with the Brahman, the true nature of 
man So it is a fact that dualism, qualified non-dualism and 
monism are different stages in the path of realization of the 
Absolute , 

Swarm Abhedananda called these aspects of faith oi 
sadhana as the stages in the process oh the spiritual evolution 
m his discussion on Universality of Vedantlc Religion Regard- 
ing the non-dualistic or monistic stage, he said that it is 
'another still closer realization’ So the Swarm neither 
discouiaged nor disregarded any religious doctrine or faith as 
unnecessary, but he legal ded all of them as the alternative paths 
or struggles foi attaining to the realization of the 1 Absolute 
Brahman. He clearly said “Therefore, the monistic thinkers, 
who are the sincere and earnest seekeis after the Absolute, 
do not stop m dualism, do not stop in qualified non-dualism, 
but want to go deepei and still further and try to find out 
the absolute Truth, which is beyond all changes and beyond 
all relations ”* 

Swami Abhedananda admitted also the utility of, the yogtc 
sadhana for attaining to absolute Truth He forwarded 
"There is another reason why universal religion of Vedanta can 
be called universal? Because Vedanta does not prescribe any 
particulai method of worship for all mdividuals, but, on the 
conti ary, it classifies the human minds according to the variety 
of their tendencies, and these are divided into four divisions, 
and these are again divided into other subdivisions which 
include all classes of religious inquiry These aie called 
Yoga, which means the 'path by which one can attain to the 
goal” And it should be remembered that the yoglc sadhana 
is regarded as an alternative method for realization of the 
Absolute, because the individual souls are possessed of differ- 
ent tastes, tendencies and temperaments, so the alternative 
methods of spiritual sadhana are beneficial for them to reach 
their cherished destination, i „*>*> .< 

Swami Abhedananda also created a closer link between 
philosophy and rehgon He said that universal religion of 
Vedanta is both a religion and a philosophy, and both 
philosophy and religion are connected with science. Because 


2 Vide True Psychology (1968) 
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the objects of leligion and philosophy are to get into the core 
of the ultimate Tiuth, and like religion and philosophy, science 
also tries to discover the same goal by approaching it m a some- 
what different manner It is tiue that ‘although m the 
eighteenth century Kant and Laplace attempted foi the fust 
time to intrude into the mystery of cieation m the light of 
Newtonian laws and sought to tiace out the beginning of the 
world from the vast mass of nebulous matter, although Laplace 
tried by his nebular hypothesis to explain the mechanical forma- 
tion and the separation of different planets, yet the theory of 
evolution hardly received any comprehensive scientific treat- 
ment before Darwin and Haeckel” Gradually science dis- 
covered the theory of evolution, and explained the origin and 
growth of the world with its sentient and insentient beings 
Philosophy and religion also discovered this process of evolution 
some thousand years ago Swami Abhedananda said that 
Kapila discovered for the first time the theory of cosmology m 
India some thousand years ago, and he systematically and 
scientifically explained this theory in his Sankhya philosophy 
While discussing the scientific as well as philosophical method 
of cosmology, as forwarded by the Sankhya philosophy of 
Kapila, Swami Abhedananda said that Kapila’s theory of 
cosmology is so scientific and systematic that it has been adopted 
by almost all the philosophical systems of India And it an be 
said, the Swann said, that not only in India, but also in all 
countries, philosophy and religion go hand m hand with science 
tPr S N Dasgupta also discussed about the methods of 
science and philosophy ♦ “The method of philosophy is that oi 
science It (philosophy) analyzes experiences and the facts de- 
■noted by them, collects them, and arranges them in order, foi 
us hypotheses and theories to explain them in relation to other 
experiences It thus uses both the deductive and inductive 
methods of science, and attempts systemisation of all known 
facts and experiences Croce called philosophy ‘science of 
Science’, and admitted that scienc is not antagonistic to 
philosophy, but science and philosophy are inter-related with 
each other The celebrated scientist Max Plank hoped that In 
future there will be a perfect wedding of philosophy with 


3 Vide Contemporary Indian Philosophy (1st Ed, 1936), u 189 
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modem science, as philosophy has a tendency to co-operate 
with scientific tiuth Such is the conclusion of Prof Errol 
JE Hai ns and othei scientist-philosophers 

(Regarding leligion and philosophy, Swarm Abhedananda 
said Of the tiee of knowledge, true philosophy is the flower, 
and religion is the fruit, so they must god together’ Religion 
is nothing but the practical side of philosophy and philosophy 
is the theoietical side of religon The Swami was of the 
opinion that in this age of science and reason, everyone should 
study philosophy in collaboration with science or scientific 
thought that investigates material things through repeated 
observations and analysis its conclusions with reason In his 
book. Religion of the Twentieth Century , he forwarded this 
view in a beautiful manner, He said that true philosophy is 
not banished from science “The twentieth century may be 
called the age of science and reason In this age, everything 
that is based upon scientific truth or upon rational foundation, 
appeals to our mind and we accept it as truth Science today 
rules over our thoughts and reason, and our present tendency 
is to make all physical and mental activities harmonize with 
the laws explained by modern science” The Swami further 
added that the twentieth century needs a religion which will 
harmonize the ultimate conclusions of all the great philosophers 
of all countries and will be based upon moral and spiritual 
Jaws that govern our lives on the universe The ancient, 
mediaeval and modern books on philosophy and religion and 
even the scriptures like Vedas, Upamshad, Puranas and also 
the Sankhya, Nyaya, Vaishesika, Mimamsha, etc, should be 
studied with care with the help of science It is sometimes 
believed that philosophy and religion have no connection with 
science, because their methods of enquiry into various 
problems and truth are not similar But this belief or view 
is not correct, because both the philosophers and the scientists 
of modern time hold that their ways and means of enquiries 
into things may vary, but they are one and the same in their 
final conclusion or ultimate goal Swami Abhedananda 
specially advised every seeker after truth to remove blind 
faith and prejudices and to adjust environments, favourable or 
unfavourable and to adopt arguments and scientific and 
rational thoughts so aS to realize the absolve Truth Mere 
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doctnnes and theories are useless until and unless they are 
called into action Moieover piactical knowledge and 
expenence bung success m life, 

It will not be out of place to discuss fust the philosophy 
and religion as well as the philosophical viewpoint of Sn 
Ramaknshna Paratnahamsa beioie asceitaimng the philosophical 
viewpoints of his disciple Swami Abhedananda Some inter- 
preted Sri Ramakrishna’s philosophical viewpoint as qualified 
non-dualism (vishistadvaita) They quoted the illustration oi 
the Bel-fiuit which was also piopounded by Sn Ramaknshna 
himself The illustration of the Bel-fiuit runs thus One day 
Narendianath (Swami Vivekananda) said to the Bhagavan 
"Sir, may I ask what is meant by the theory of vishistadvaita 
(qualified non-dualism)?’ Sn Ramaknshna replied, “Theie is 
a theory 01 doctrine, called vishitadvmta of Ramanuja The 
doctune of vutmtadvaxta forwaids that tlie absolute Biahman 
must not be considered as apart from the wot Id and the 
individual souls The three form one, three in one, and one 
in three Let us take a B el-fruit Let the shell, the seeds, 
and the kernel be kept separate Now suppose someone 
wished to know the weight of the fiuih Surely it would not 
be sufficient to weigh the kernel alone The shell, the seeds, 
and the kernel are all weighed with a view to get the real 
weight of the hurt, No doubt, we reason at the outset that 
the all-important thing is the kernel, and not either the shell 
or the seeds In the next place, we go on reasoning that the 
shell and the seeds belong to the same substance to which 
the kernel belongs At the first stage of reasoning we 
say, not this, not this’ neh) Thus the Absolute 

(Brahman) is the only Reality and all else is unreal At the 
next stage we go a little farther; We see that the kernel 
belongs to the same substance as that to which the shell and 
the seeds belong Our relative phenomena ( hla ) must be 
traced to that eternal Bemg which is aho called the Absolute 
Hence, said Ramanuja, the Absolute (Brahpan) is qualified by 
the finite soul and the phenomenal world This is the doctrine 
of vishistadvaita or qualified non-dualistic Vedanta " 

From this it is clear that Sn Ramaknshna does not main- 
tain the theory of qualified non-dualism Sri Ramaknshna 
said "The same Being, whom the followers of non-dualistic 
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(Advaita) Vedanta call the Biahman, the Absolute, is called 
the Atman (Self) by the Yogi, and Bhagavan 01 the personal 
God with Divine attubutes by the devotees 01 Bhaktas, (loveis 
of God ) 4 Sri Ramakiishna also discussed about the 
tolloweis of the non-dualistic, duahstic, and qualified non- 
duahstic religious ideals, and m conclusion he said ‘But all 
these vauous ideals of dilfeient doctimes 01 isms are one and 
the same Brahman, the difference being only in the names 
It is the same Being whom men call by the name of flie 
Absolute (Brahman), the universal Spnit, the impersonal God, 
or the personal God with Divine attributes ” 6 

While discussing about Sakti 01 divine Eneigy as the 
source of the world-appearance, Sri Ramaknshna said, that 
though the followers of the non-dualism (Advaita) 1 educe the 
world-appearance to dream, which is the work of maya or 
nescience and consider the absolute Brahman as only leal, yet 
the divine Energy cannot be sepaiated from the absolute 
Brahman, as the burning power cannot be separated from the 
fire, or the rays of the sun cannot be separated the the sun it- 
self He said that the absolute Brahman, or the transcendent 
lormless Absolute, itself appears as the immanent determinate 
(saguna) Brahman with form “I call Him the Brahman when 
He is absolutely inactive, that is, when He neither cieates, 
nor preserves, nor destroys phenomena, but when he performs 
all such actions, I call Him Kali, the eternal Energy, or the 
Divine Mother " 

From this the rehgio-philosophical viewpoint of Sri 
Ramakrishna is clear His philosophical doctrine is quite 
akin to pure non-dualism (Advaita) of Sankara, only the differ- 
ence lies between them that when Sn Ramakrishna said, that 
creation le, piojection (snsti) or manifestation of the indivi- 
dual souls and the world- appearance (jtoa and fagat) is real, 
being the rephea or counter-part of the indeterminate 
absolute Brahman, whereas Sankara reduced projection or 
manifestation to unreality, because manifestation is the change 
or changmg aspect of the evef-ohangeless immute Brahman, 


4 Vide Swami Abhedananda < Memoir? of ftamakrlshfia (2nd Ed), 
119 

5 Ibid, p 121 

2 
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and piojection (srisU) or manifestation being the product of 
may a 01 nescience, is unreal Ihe idea of Sn Ramakrishna is 
this, the same Brahman assumes the foim of the tianscendent 
Biahman and also the foim of the immanent Biahman “The 
Being is the same, only the names are diffeient under diffeient 
aspects — like the same substance expzessed in different 
languages ”, said Sn Ramakrishna 

I'Jow let us quote the entue saying of Sn Ramaknshna 
which he delivered in this connection Sn Ramaknshna 
said “Ihe followeis of Advaita Vedanta maintain that 
♦creation (projection), preservation and dissolution as well as 
•the individual ego and the external world — all are the mani- 
festation of the eternal Energy (Sakti) Sakti is both static 
and dynamic She is static when there remains no work or 
motion, and then she is known as Siva, and she is dynamic 
when she woiks (dances), and then she is known as Kali 
They further say, when these are pioperly analysed, they 
appear as dreams, and the absolute Brahman alone shines 
as the only Reality and all else appear unreal Even the 
eternal Energy (Sakti) is like a dream, unreal, but you may 
analyse and disci immate thousands of time, you cannot 
transcend the realm of divine Energy (Sakti) unless you have 
reached the highest state of samadhx or superconsciousness ” 
Here you will notice that Sn Ramaknshna spoke about the 
standard which is said to be a measuring stick or g az-kathi, 
and this standard is the immediate awareness (pratyakshanu- 
bhuti) or realization (anupalabdhi) of tire absolute Brahman, 
Sri Ramaknshna repeatedly said that immediate awareness 
(pratyahhanubhutx) of the Absolute is the only genuine 
evidence or proof by which we can judge or know whether 
dualism, or qualified non-dualism, or non-dualism or monism, 
is correct or not Intellectual apprehension and book- 
knowledge are unfit to ascertain the right knowledge of 
the Brahman Vi chara or ratiocination is the work of 
thought or intellect which is no other than the work 
of discrimination between two things, the real and the unreal, 
or the phenomenal and the noumenal That very work of 
intellect again takes a man in the realm of egoism (the sense 
of T or ahdm) which means duality or the plane of may a or 
nescience (but Sri Ramaknshna uses the term 'the realm of 
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Sakti') Similarly Sri Ramakrishna said further “The very 
thoughts like I am meditating*, T am thinking on the 
Absolute', are within the realm of Sakti (Because, in medita- 
tion also, there remains the duality of dhyata and dhyetja, i e , 
the person who meditates and the object of meditation, and 
that means the lealm of Mahamaya) Again they are 
the manifested powers of that eternal Energy Therefore the 
absolute Brahman and the eternal Energy are inseparable and 
one Again, the existence ot one (the Brahman) implies that 
of the other (the divine Energy), as there is an inseparable 
connection between fire and its burning power If you admit 
the existence of fire, how can you deny its burning power? 
No one can think of fire without thinking of its burning power 
So the power of burning cannot be conceived as separate 
from fire In the same manner, we cannot think of the rays 
of the sun without thinking of the sun itself* Again, we 
•cannot think of the sun without thinking of its rays There- 
fore, no one can think of the Brahman as apart from Sakti, 
or Sakti as separate from the Brahman Likewise, no one can 
oonceive of the phenomenal as independent of the Absolute, 
or of the Absolute as apart from the phenomenal” 

Sri Ramakrishna concluded with his definite view about 
the inseparability of the Brahman and the divme Energy (Siva 
and Sakti) and that means he expressed clearly his 
philosophical viewpoint by saying ♦ “The same eternal 
Energy, the Mother of all phenomena, is creating, preserving, 
and destroying everything She is called Kali, the Divme 
Mother Kali is the Brahman, the Brahman is Kali, they are 
one and the same being * * * Yes, the Being is the same* 
only the names are different under different aspects — like the 
same substance expresed m different languages, such as jal, 
water , aqua and pant , etc A tank may have four g hats 
^landing-places with steps) The Hindus drink water from one 
g hat and call it jol, the Mahommedans chink from another 
and call it pant, while the English from the thud and call it 
water Similarly, God is one, only His names are different 
Borne call Him by the name of Allah, some God, some Brahman, 
others Kali, other again Rama, Hari, Jesus, Buddha ” 6 

Sri Ramakrishna also mentioned about the sportive play 
<(Wa) of the divine Energy who is known as the Divme Mother, 
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and She manifests Herself in different foims on diffeient 
occasions 7 She creates, 1 e , projects means She preserves the 
seeds of cieation (samskaras) of all objects, animate and in- 
animate aftei the destiuction of the woild at the end of a 
cycle ( yuga ), and bungs them out when necessary 8 By this 
instance Sn Ramokiishna proved that the absolute Biahman 
performs its work of piojechon ( sristi ) in the form of tlie 
divine Energy or Divine Mother, and the Brahman piojects 
means it helps to manifest tire unprcssions 01 samskaras which 
alieady existed in the womb of the divine Eneigy In fact, 
Su Ramakrishna said, the noumenon itself manifests as the 
phenomenal univeise, and the U pant shad ox Vedanta 
supported this view m a different way when it said “tat 
sristva tadetanuprabi$hat”„ i e , the Brahman projects and then, 
enteis into the piojection, or it can be said that the absolute 
Brahman itself becomes the individual souls and the pheno- 
menal world, and this secret has been disclosed when the Isha 
Vpamshad said “Isha msyarn idam sarvani\ le, everything 
and every corner of the universe is covered by Isvara, 1 e , the 
Brahman Sn Ramakrishna also said "My Mother, the 
primal divine Energy, is both within ahd without this pheno- 
menal World Having given birth to this phenomenal world, 
She lives within it In the Vedas, we find the illustration of 
spider and its web She ifc the spider and the world is the 
web that She has woven The spider brings the phenomenal 
web out of Herself, and then She lives in it, My Mother is 
both the container and the contained”* Here we find that 
Sn Ramakrishna's viewpoint is out and out non-dualishc or 
absolute monistic like Sankara, because the Advaita Vedanta: 
philosophy also admitted that the Brahman (sagumi-Brahman) 
is both the material and efficient cause (nimitta and upadana 
karana ), though Sri Ramakrishna’s non-dualism is somewhat 
different from that of Sankara in its way of presentation or 


$Vide Memoirs of Ramakrishna (2nd Ed), pp 12242 And it 
should bo remembered that this saying as an example has repeatedly 
been used in this book for the clarification of the idea or notion of 
Sri Ramakrishna,*? philosophical viewpoint ^ 

Ub id, p 124 
$ Ibid, p 125 

9 Vide Memoirs of 'Ramakrishna (2nd Ed)> p f 12 # 
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application 

Sri Ramaknshna forwarded an example of jnana and 
vijnana (knowledge and generalized knowledge, or philoso- 
phical and immanent knowledge and higher tianscendental 
knowledge) Regarding jnana and vijnana he said ‘ Juana is 
to know the Atman through the path of discrimination not 
this, not this’ (nett neti) * * Vijnana is complete knowledge 
ox realization Some have heard of milk, some have seen it, 
but others have tasted it So with God Those who have heaid 
of Him, are still in ignorance, those who have seen Him, ire 
pianis , but those who have tasted or realized Him, are 
vtjnams After seeing God, when one makes acquaintance 
with Him and realizes Him as the nearest and dearest of all, 
that is mjnana * * To go to the roof, one must climb step 
by step, leaving one step after another The stair-case is not 
the same as the roof After reaching the roof, however, one 
can easily see that both roof and staircase are of the same 
material The same infinite Brahman appears as the personal 
God, Jiva and the twenty-four categories (tattvas) of naure” 10 

Generally it is believed that puma is inferior to vijnana > 
i e , jnana is of the lower order, whereas vtjnam is of the 
higher order But from the standpoint of strict logic, there 
remain no orders of inferiority and superior itv in the planes 
of puma and vijnana, though it is commonly said in Vedanta 
that Brahman-consciousness first dawnte in an individual 
( vyasthi ) way and then in an universal (samastht) way Sri 
Ramaknshna threw sufficient light on these vxshesa and 
samanya 'jnana (individual and universal knowledge) He said 
“Jnana is to know the Atman * * But vijnana is complete 
knowledge or realization ” So it is understood that Sri 
Ramaknshna called jnana as the individual divine knowledge 
(vyosti Brahmajnana ), and vijnana as the complete divine 
knowledge (samasti Brahmajnana), Truely speaking, there is 
no later-former order of time m between individual conscious- 
ness and universal consciousness, but these two shades of 
highest consciousness, jnana and vijnana , come simultaneously 
after the purification of the mind, or after the realization of 


ia Ibid 
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the Atman 

However, we find m the sayings of Sri Ramakrishna a so- 
called time older m the planes of a p\ani and a vipmm As 
for example, while Sn Ramakushna met with Pandit Is war 
Chandra Vidyasagar, he said “A jnant goes so fai as to realise 
that Brahman is and that is the absolute Reality, and all the 
phenomenal world is unreal A vijnam, however, goes further 
and realizes more He sees that the roof and the steps are 
nil made up of the same substance” He further said ‘The 
path of a piam is as good as that of a Bhakta * * The 
vxjnam realizes that the same absolute Brahman appears also 
as personal God (Isvara), that He who is beyond all 
attributes, is also the personal God with all attributes and’ 
blessed qualities 1 Here we find that the traditional Vedantic 
dictum differs somewhat from the teaching of Sn Ramakrishna 
in respect of jnana (individual divine consciousness) and tnjnana 
(universal divine consciousness), though the fundamental ideas, 
are one and the same* 

Besides, the words, jnana and vtjnana, have been used in 
different scriptures in different ways and meanings Sometime 
jnana has been used to deote sense knowledge, sometimes to 
denote contingent phenomenal knowledge, and sometimes to 
signify divine or transcendental knowledge Similarly, die 
word, vtjnana has been used in different senses As for' 
example, sometimes it denotes the knowledge, gained from 
repeated observation of raw materials of the phenomena! 
world, sometimes it signifies the generalized knowledge and? 
sometimes it signifies the highest knowledge, as have been 
used m the Vpanishad Sri Ramakrishna used jnana and 
iftjnana as two different orders of knowledge, individual 
(vtjasthi or vishesa) and universal (samasthi or samanya) In 
Vedanta, we find that when a man thinks and determines the 
real meaning of the mahavakya by ratiocination ( vichara)> he 
attains to vyasti-jnana, which is known as, T am Brahman' 
(aham brahmasmt) and when he goes deep into the meaning' 
with an universal unifying vision, he realizes that the Brahman 
pervades the whole world, and everything in this world h 


1 Vide Memoirs of Ramakrishna, pp 92-93 
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no other than the Biahman ‘ sarvam khalvidam Brahman* 

and then he is known as a vijnani 

Sri Ramakrishna used different examples in his different 
sayings so as to explain the nature of the world-appearance 
and that of the absolute Brahman, and from those examples 
we find that Sri Ramaki ishna's absolute Brahman assumes 
both the aspects of form and formlessness {sakara and mm- 
kara ), determinate and indeterminate (saguna and nirguna), 
and these assumptions of the Brahman do not affect the un- 
divided aspect of one without the second While wilting the 
life of Sri Ramakrishna, Swami Abhedananda said m one 
place “When Sn Ramakrishna had attained to the highest 
ideal of each Yoga, he had realized the spiritual oneness with 
the absolute Brahman and the Mother of the universe, and 
the rumour spread from mouth to mouth that Ramakrishna 
had reached perfection in this life ~ Regarding Sn 
Ramakrishna’s realization of God, Swami Abhedananda furthei 
said “In this age of scientific rationalism, Bhagavan Sri 
Ramakrishna has shown to the world how the Lord of the 
universe can be realized and attained m this life, and no one 
except him has ventured to go through all the tests of sceptics* 
and agnostics to prove that he had attained to Godconsciousness. 
Those who have seen him, lived with him for years, and watched 
him by day and by night, have proclaimed before the world 
that he is the embodiment of the highest spiritual ideal of all 
nations” * 0 “and that Divine Mother gave him this power 
to return to this plane simply to help mankind and establish 
his mission” “To him, God was father, mother, brother, 
lister and every thing/ 1 ^His mission was to establish harmony 
between religious sects and creeds For the first time it was 
absolutely demonstrated by Ramakrishna that all religions are 
like so many paths leading to the same goal, that the realiza- 
tion of the same almighty Bemg is the highest ideal of 
Christianity, Mohammedanism, as well as all other smaller 
religions of the world * * He is personal, impersonal, and 
beyond both, that He is with name and form, and yet is name- 
less and formless* His (Ramakrishna's) one of the missions 
was to establish the worship of the Divine Mother and thus 
to elevate the ideal of womanhood into Divine Motherhood ” 
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« II 

Let us quote some of the sayings of Su Ramakrishna, which 
will claufy his ideas of the Brahman and the woild Sn 
Ramakrishna said "Do you know what I mean? Satchida- 
nanda is like an infinite ocean Intense cold freezes water 
into ioe, which floats on the ocean in blocks of vauous foims 
Likewise, thiough the cooling influence of Bhakti, one sees 
foims of God m the ocean of the Absolute These forms aie 
meant for the Bhaktas, the loveis of God But when the sun 
of Knowledge rises, the ice melts, it becomes the same watei 
it was before 

"That which is Syama, is also Brahman That which has 
form, again, is without form That which lias attubutes, again, 
has no attributes Brahman is Sakti, Sakti is Brahman They 
aTe not two. These me only two aspects, male and female, 
of tlie same Reality, Existence-Knowledge-Bhss — Absolute 

“Like sky or ethei or akasa, Brahman is without any modi- 
fication It has become manifold because of Sakti Again, 
Biahman is like fire, which itself has no colom The fire 
appears white if you thiow a white substance into it, red if 
you throw a red, black if you throw a black The tlnee 
gutm—sattva, rajas, and tamos — belong to Sakti alone 
Brahman itself is beyond the three gunus What Brahman is 
that oannot be descubed It is beyond words That which 
remains after everything, is eliminated by the Vedantic piocess 
of ‘not this, not this’ (nett, neti), and which is of the nature 
of Bliss, is the Brahman, 

“In tlie same state, he said, addressing the devotees “That 
which is Brahman, is verily Sakti I address that, again, as 
the Mother I call it Biahman when it is inactive, and Sakti 
when it creates, preserves, and destroys It is like watei, 
sometimes still and sometimes covered with waves The 
Incarnation of God is a part of the Itla or Sakti The purpose 
of the Divine Incarnation is to teach man ecstatic love for 
God The Incarnation is like the udder of cow, the only 
place milk is to be got God incarnates Himself as man 
There is a gieat accumulation of divinity m an Incarnation, 
like the accumulation of fish in a deep hollow in a lake 

“He who is Brahman is the Advasakti, tlie Primal Energy, 
When inactive He is called Brahman, the Purusha, He is called 
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Sakti, or Prakriti, when engaged in creation, preservation, and 
destruction These are the two aspects of Reality, Purusha 
and Prakriti He who is the Purusha is also Praknti Both 
aie the embodiments of Bliss 

“If you aie aware of the Male Principle, you cannot ignore 
the Female Principle He who is aware of the father must 
also think of the mother (Keshab laughs) He who knows dark- 
ness also knows light He who knows night also knows day 
He who knows happiness also knows misery You understand 
this, don’t you? 

“Why should the universe be unreal? That is a specula 
tion of the philosophers After realizing God, one sees that 
it is God Himself who has become the universe and all living 
beings 

"The Divine Mother revealed to me in the Kali temple 
that it was She who had become everything She showed me 
that everything was full of consciousness The Image was 
consciousness, the altar was consciousness, the water-vessels 
were consciousness ( chaitanya ), the door sill was conscious- 
ness, the marble floor was consciousness — all was consciousness 
“That is good 'I am Siva’ — that is a good attitude But 
I must tell you something else The process of creation, pre 
servatlon and destruction that is going on day and night is 
due to Sakti, the Power of God This primal power and 
Brahman are one and the same Sakti cannot exist without 
Brahman, just as waves cannot exist Without water There 
cannot be any instrumental music without an instrument 
“Nitya and lila The nitya is the indivisible Satchidananda, 
and the lila, or sport, takes various forms, such as the lila as 
God, the lila as the deities, the lila as man, and the lila as the 
universe 

“The tit jnatn always sees God That is why he is so indiffer- 
ent about the world He sees God even with his eyes open 
Sometimes he comes down to the lila from the nitya , and 
sometimes he goes up to the nitya from the lila 
"PuNDtr (IsVarachandba) I don’t understand that 
"Master The Jnani reasons about the world through the 
process of n&ti, neti, and at last reaches die Eternal and 
Indivisible Satchidananda He reasons irt this manner 1 
“Brahman is not the living beings, it is neither the universe 
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nor the living beings, it is neither the universe nor the twenty- 
tour cosmic principles', As a result of such reasoning he 
attains the Absolute Then he realizes that it is the Absolute 
that has become all this — the univeise, its living being and 
the twenty-four cosmic principles * * Just so, if you accept 
the mtya , you must also accept the Ida It is the piocess of 
negation and affhmation You realize the mtya by negating 
the Ida Then you affirm the lila, seeing in it the manifesta- 
tion of the mtya One attains this state after realizing Reality 
in both aspects Personal and Impel sonal The Personal is 
the embodiment of Chit , Consciousness and tire Impersonal 
is the indivisible Satchidananda 

“He alone who, after reaching the mtya , the Absolute, can 
dwell in the lda y the relative, and again climb fiom the hla 
to the nitya, has ripe knowledge and devotion Sages like 
Narada cherished love of God after attaining the knowledge 
of Brahman This is called frtjnana* 

“Vijay "If Brahman is our Mother, then has it any form, 
or is it formless? 

“Master That which is Brahman is also Kali, the Mother* 
the primal Energy When inactive it is called Brahman 
Again, when creating (projecting), preserving, and destroying* 
it is called SakU Still water is an illustration of Brahman 
The same water, moving in waves may be compared to Sakti* 
Kali What is the meaning of Kali? She who communes 
with Mahakala, the Absolute, is Kali She is formless and* 
again, She has forms If you believe in the formless aspect* 
then medwitate on Kali as that If vou meditate on my aspect 
Of Her with firm conviction, She will let you know Her true 
nature Then you will realize that not merely does God exist* 
but He will come near you and talk to you as I am talking 
to you Have faith and you will achieve everything. 
Remember this, too If you believe that God is formless, then- 
stick to that belief with firm conviction But don't be dog- 
matic never say emphatically about God that He can be 
only this and not that You may say T believe that God is 
formless But He can be many things more, He alone knows 
what else He can be I do not konw, I do not understand ' 
How can man with his one ounce of intelligence know the* 
real nature of God? Can you put four seers of milk in a one- 
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seer jar? If God, through his grace, ever reveals Himself to 
His devotee and makes him understand, then, he will know, 
but not otherwise 

“That which is Brahman is Sakti, and that agafn is the 
Mother, 

"He it is, says Ramprasad, that I approach as Mother, 

“But must I give away the secret, here in the market-place? 

“From the hints I have given, O mind, guess what that 
Being is’ » 

“Ramprasad implies that he has known the truth of Brahman, 
He addresses Brahman as Mother 

“In another song Ramprasad expresses the same idea thus 
Knowing the secret that Kali is one with the highest 

Brahman, 

I have discarded, once for all, both dharma and adharma 1 

“The striking of the gong is like the falling of a heavy 
weight into a big ocean Waves begin to rise, the Relative 
(world) rises from the Absolute, the causal, subtle, and gross 
bodies appear out of the Great Cause, from Turiya emerge 
the states of deep sleep, dream, and wakmg These waves 
arising from the Great ocean merge again in the Great ocean 
From the Absolute to the Relative, and from the Relative to 
the Absolute Therefore, I give the illustration of the gong’s 
sound, tarn I have clearly perceived all these things It has 
been revealed to me that there exists an ocean of consciousness 
without limit From It came all things of the relative plane, 
and in It they merge again Millions of Brahmandas (worlds) 
rise in that Chtdakasa and merge in It again All this has been 
revealed to me, I don’t know much about what your books 
say 

“Brahman and Kali are not different They are like fire 
and its burning power, if one thinks of fire one must thmk 
of its power to burn. If one recognizes Kali, one must also 
recognize Brahman, again, if one recognizes Brahman one 
must recognize Kali Brahman and Its power are identical 
It is Brahman whom I address as Sakti or Kali 

“Do you know what Brahman is like? It is like air Good 


1 Dharma and adharma, 1 e , merit and demerit or virtue and vice, 
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and bad smells are carried by the air, but the air itself is 
unaffected. 

"Naulndra “Yes, Sir 

“Master Brahman Is beyond the gums and maya — 
beyond both the maya of knowledge’ and the ‘maya or 
lgnoiance’. Lust and gold' aie the ‘may a or ignoiwicr 
Knowledge, renunciation, devotion, and the othei spiutual 
qualities are the splendouis of the ‘maya of knowledge’ 
Sankaiachaiya kept this maya of knowledge’, and that you 
and those others feel concerned about me is also due to this 
‘ maya of knowledge’ 

"Following the ‘maya of knowledge’ step by step, one 
attains the knowledge of Brahman This ' maya of knowledge 
may be likened to the last few steps of the stairs Next is the 
r«?of Some, even after realizing God, retain the ‘ego of 
knowledge’ They retain this in order to teach others, taste 
divine bliss, and sport with the devotees of God m 

III 

Now, from these sayings of Sri Ramakrishna we come to 
blow that his various thoughts and ideas are centred around 
the doctrine of unity in variety, and that means unity underlies 
the varieties all the time This universal truth, which Sri 
Ramakrishna realized in his divine ecstatic vision ( samadhi ), 
is known as yata mata tata path, i e , various opinions or 
doctrmes are various paths or means, but the ultimate goal 
achieved from those faiths and religious practices (sadfianas), 
is one and the same This universal truth has beautifully been 
described in the Bhagavad Gtta (II 46) 

JfBWq I 

That is, when flood comes, all the rivers, nvulets, and canals 
are overflooded with water, and everything seems* like a vast 
sheet of water This vastness represents the undivided unique 


18 The English translation of these sayings of Sri Ramakrishna have 
been adopted from The Gospel of Srf Ramakrishna (translated by 
Swarm Nikhilananda), New York, Ramakrishna Vivekanana Center, 

xm 



THE PHILOSOPHICAL IDEAS 


29 

experience of the Absolute The Bnhadaranyaka Upanishad 
(4 3 32) compares this state as the state of universal ananda 
(TcTpfepT^ f 

bn Ramaknshna said that this unique experience can be 
approached or gained by any kind of sadhana You can eat 
bread of sugar from any part you like, but it will taste sweet 
From it, it is understood that Su Ramaknshna was neither in 
favour of any marked or chalked-out path, nor did he ever 
believe in any forced conversion, but he advised and suggested 
alternative paths or methods for attaining to Godconsciousness 
allowing freedom to every one to choose oi select his own 
path and desired deity He said that the same Being 
whom the followers of non-dualistic (Advaita) Vedanta call the 
Brahman or the Absolute, is called the Atman (Self) by the Yogi, 
and the Bhagavan or the personal God with divine attributes 
by the devotees or Bhaktas (lovers of God) He, therefore, 
admitted that paths or methods of religious or spiritual prac- 
tice are manifold, but the goal or ideal is one and the same 
He said (already mentioned before) “But all these various ideals 
are of one and the same Brahman, the difference lies only in 
the names” “Innumerable are the paths — p\ma, karma , bhakti , 
but they lead to the same goal” Here Sri Ramaknshna 
admitted various methods of spiritual sadhana, and said that 
the goal, the moksha, is one and the same, as the rivers, 
flowing m different directions, meet at last the same bound- 
less ocean 1 So Sri Ramakrishna’s real idea of philosophy 
is that Divme realization or bfahmambhutl brings unity m 
variety, and then all distinctions vanish, and everything of the 
world is covered, i e , saturated by the stupendous whole 
Brahman, Let us quote m this connection a beautiful say- 
ing which was told by Sri Ramaknshna to Keshab Chandra 
Sen at Keshab Chandra's house Sri Ramakrishna said 
“When perfect knoweldge comes, man realizes one spirit m 
all This spirit is homogeneous* In that state, he sees that 
the One has become the individual soul and the phenomenal 
world With its various manifestations and elements, It is 


l We find in Puspadanta's MahimnwtW 
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true that the universal spirit dwells everywhere, but its 
manifestation varies” Fuither h^ added “First you will 
have to realize unity by the process of disci lmmation ‘not 
this, not this (nett, nett ) Then aftei reaching the state of 
realization ( hrahmopalabdht ), when you come down to the 
phenomenal world, you will discover that variety ( vahutva ) 
has come from unity (ekatva), and the same unity is the goal 
of variety The difference in the manifestation of sakti or 
power makes the variety, or the manifold (nanatva) When the 
flood of spiritual realization comes in the soul like a vast 
sheet of water, the universal Spirit covers everything Then 
all distinctions vanish Then a boat can pass over a field, 
and the path from one place to another becomes straight 
across the water” Madhusudan Sarasvati forwards an 
example of the jar which when deepened in the tank of 
nectar (amnta), is covered bv nectar (vide Advaitastddlu), 

Now it can be asked as to what is the philosophical view- 
point of Sn Ramakrishna To this it can be said that Sri 
Ramakrishna’s philosophical viewpoint is non-dualistic or 
monistic (Advaita), though this non-dualism of Sri Ramakrishna 
received a new orientation, a new phase and meaning, and 
a novel outlook Because Sn Ramakrishna admitted 
the existence of the phenomenal appearance as a sportive 
play (hla) of Mother Kali, who is the divine Energy of Siva, 
the static and absolute Brahman, and at the same time be 
(Sn Ramaknshna) considered Siva, the Brahman, as the only 
source and ground of Mother Kali, who is non-different from 
Siva from the transcendental viewpoint Sankara also said 
in a similar way, but the difference between Sankara and 
Ramakrishna lies in the fact that when Sankara considered 
the Brahman as only real and its manifold manifestations 
unreal (mtthya), Sri Ramakrishna said that both the Brahman 
and the phenomenal universe are real, because the phenomena 
is a non-different appearance or manifestation of the absolute 
Brahman, 'or the Brahman is no other than its manifestation 
Sri Ramakrishna maintained that an emanation of the Reality 
is a reality and not an unreality, whereas Sankara said that 
reality never gives birth to unreality, and the Brahman pro- 
jects the phenomenal appearance through the medium of 
unreal nescience or maya, and so th'e phenomepal universe is 
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regarded as a product of unreal nescience 

Agaui Advaita Vedanta considered the Brahman as both 
the cause ( karana ) and the ground ( adlusthana ) of the universe, 
but, in truth, the Brahman being absolutely transcended 
from the nescience or maya, is neither the cause, nor the 
ground, but only from the viewpoint of illusive appearance 
of projection (sristi), the Brahman is imagined as the cause 
and the ground In reality, the stainless immutable trans- 
cendent Brahman never forms the cause, nor the background 
of the phenomenal appearance Some are of the opinion that 
Sankara can be considered here as dogmatic for his unparalleled 
theory of non-dualism, for which he even refuted the 
unassailable views of Badarayana Vyasa, while commenting 
on the Brahmasutr# Sri Samaknshna did not accept this 
view of Sankara regarding the unreality of the phenomenal 
appearance of the real Brahman He said “When right 
Jcnowledge dawns upon a man, he realizes one Spirit in all 
In that state, he sees that the same One (Brahman) has 
become the individual souls as well as the phenomenal universe 
with its various states and elements * Sri Ramaknshna further 
said that the universal Spirit dwells everywhere as unique and 
one, but its manifestation only varies, and so the individual 
souls and the universe are the real emanation of one absolute 
Reality, and that emanation is no other than the sportiye play 
(ItUf) of Mother Kali who is non-different or inseparable from 
the absolute Siva or Brahman Now, this doctrine of Sri 
Ramaknshna is a unique one which knows no difference 
between mdeterminateness and determinateness (m rgunatva 

and sagtmatva ), between transcendence and jmanence (vtsvor 
tirnatva and vu.vagatatva), but the same inexpressible supreme 
Principle assumes the names and forms of the mrgUfio-Brahman 
and the sogiftia-Brabman or Siva and Sakti, the Brahman and 
the Divine Energy While discussing about the ‘Message of 
Vedanta* m the Jamshedpur Lectures m 1923, Swami Abbed- 
ananda said “In this age, Srr Ramaknshna Paramahmsa came 
to this world to show how to live and to teach the highest 
truth of Vedanta The message of Vedanta is the same as 
the message of Sri Ramaknshna, and His teachings are the 


a Vide Abhedanonda Memoirs of Batno^hna (2nd edition) 
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living commentaries to the Vedas The moie you study His 
sayings, which aie given in the simplest language which a 
child can undeistand, the moie you will realise the tiuth ol 
oneness which is taught by Vedanta” Swami Vivekananda 
also said that Sri Ramaknshna is the living commentaiy ot 
Vedas, Upamshads, Pui anas, Bhagavata and otlier Scuptuies 

Advaita Vedanta, as pieached by Sankaia, said that the 
individual souls (jwas) are no other than the absolute Biahman 
(jwa brakmatva napara), but the souls think themselves as 
sepai ate from the Biahman foi the cause of nescience or may a , 
which can be said to be the false knowledge ( mithya-pratyaya ) 
Maya deludes all living beings by its enchanting power, as a 
mirage deludes men with its illusive appearance of water, or as 
an oister-sliell or a piece of rope misleads men with their 
delusive appearances of silver or snake, Sometimes a man 
trembles with fear when he mistakes a dead and dry tree as 
a disembodied spirit, and it is seen that his real fear and 
trembling are caused by a wrong sight of a false spirit Sankara 
forwarded all these examples m support of false knowledge 
{mithya-pmna), and said that this unreal world misleads 
men of ignorance with its illusive appearance It has been 
said before that Sri Ramaknshna did not admit this theory 
of Sankara as a whole Sn Ramaknshna maintained that the 
world-appearance is the manifestation of the all-consciousness 
Brahman, because it (Brahman) pervades all the atoms and 
molecules of the world In the Upantshad, it Is also men- 
tioned that m the beginning the Brahman (determinate 
Brahman) desired to be many (ekoham vahusyam) and after 
projection, it entered into all the projected objects and that 
means it itself became the phenomenal world So from this 
Upamshadic text (shruti) it is understood that the Brahman 
as inseparable or non-different from the all-saturated and all- 
pervading Brahman 

Now, it will not be out of place to mention in this con- 
nection that when Sri Ramaknshna used to descend from las 
highest superconscious state ( samadhi ), he used to pray to 
this beloved Mother, Sn Bhavatarini, to allow him to live in 
the world with A definite mood ( bhavamukhe ) for working 
for the good of the world That mood or sentiment also 
belongs to this world of nescience, But the world of nescience 
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did not appear to Sii Ramakushtui as umenl, but it appealed 
to lmn as a divine playgiound of Mahamaya who is no other 
than the pnmoidial Eneigy of Isvara (paramesha-sakti) 2 On 
the contraiy, while explaining the doctrine of Advaita Vedanta, 
Sn Ramakrishna mentioned about the unreality of the pheno- 
menal appeal ance of the woild bv saving tlie Vedantins say* 
01 ‘the Ad vaitavadms maintain’, otherwise while living in the 
plane of universal consciousness he legal ded this world and 
all sentient and insentient objects as the manifestation or 
sportive play (lila) of the Divine Mother, who is non-dillerent 
fiom the puie transcendental Biahman of Advaita Vedanta- 
Sri Ramakrishna repeatedly said that aftei Divine realization 
the wise ones oi pianis see eveiything m this world divine, as 
everything is an emanation fiom, or manifestation of, the 
secondless Biahman Once lie said to Vidyasagar "That 
which is impersonal and beyond all attubutes, is also peisonal 
with all attubutes and blessed qualities The absolute 
Biahman is again msepatate from the divine Eneigy or 
feakti ” 2 3 

Sil Rainakushna explained to Isvaiachandra Vidyasagar that 
Brahman and Sakti are inseparable and one He said “In 
leality, there is no distinction between the Biahman, the 
impel sonal Absolute and Sakti, the Divine Mothei The 
Biahman and Sakti aie one as file and its burning powei are 
one * * They aie one just as much as milk and its whiteness 
are one We cannot i conceive of milk without its whiteness 
They aie one just as a gem and its lustre They are one just 

2 While discussing about The Nature of Brahman in the Upanishacls — • 
the Advaita View fn the Fssays in EAST AND WEST Philosophy, edited 
by Charles A Moore (Honolulu), Swnim Niklulananda said about the 
nature of Brahman and that of Maya m a different way He said ‘The 
unconditioned Brahman and the conditioned Brahman me riot funda- 
mentally differ! nt entities Ramakushna compired the Absolute to 
the infinite ocean and the conditioned Biahman to blocks of ice Maya 
exercises its bewitching power upon the unillununated but the sages, 
whose minds are enlightened by knowledge of Brahman, see in the 
relative universe created by maya , the manifestation of Brahman To 
them everything, even maya, is Bnhman Ramakrishna used to say 
that to accept names and forms divorced from the irality of Biahman, 
is a/nand, ignorance, to see Brahman alone, and deny the world, is fnana, 
philosophical knowledge hut to sec Brahman everywhere, m names and 
foims, m good and evil, in pain and pleasuie, in action as well as in the 
depths of meditation is vlfnaua a supremely rich knowledge” (p 248) 

•Vide Swann Abhedananda Memoits of Ramakrishna, p 108 
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as the serpent and its ciawhng motion aie one We cannot 
conceive of the serpent without its movement He who knows 
what light is, has the knowledge of daikness also He who 
has the idea of the phenomenal umvcise, must have also an 
idea ol the absolute noumenon He who knows Sakti 01 ihc 
peisonal aspect of the absolute Beings knows also the 
jmpei&onal Bialiman Again he who has realized the 
absolute noumenon, has also realized the phenomenon He 
who has realized the Brahman, has also realized the peisonal 
God or Divine Mothei (Sakti) * As for example, Su Rama- 
krishna said in the kathamrita (14th ed , p 109) 

fcrfa? i fafa mgn, 

'ftnor i m ^ ^ i wMwwr m \* 

That is, 'Shyama and Biahman are inseparable, He, who 
appears with foim, is also devoid of foim, He, who is deter- 
minate, is also mdetei minate The Bialiman is Sakti axul 
Sakti is Brahman Brahman and Sakti aie one and the 
same The Brahman is both Sacchidanandamaya and Sacclnd- 
anandamayi’ 

Regarding rupa and aiupa, Sri Romakushna said 
elsewhere m the Kathamrita that when sky is seen from 
distance, it looks green, but when one goes near, he sees the 
sky colourless Here the words 'distance' and 'near' connote the 
ideas of nescience and reabzation That is, when one lives 
in ignoiance, he conceives the form and personality of the 
formless and impersonal God, and when one attains to God- 
realization, he feels that God the Absolute has no form and 
name, but He transcends the categories of name and form 
(accoiding to Advaitavada) Sri Ramakrishna repeated 
that "the absolute Brahman is called the Divine Mother by 
Prasad (Ramaprasad), who asks his mind to understand it bv 
mere hint or suggestion" Sri Ramakrishna said "That 
which is described in the Vedas and Vedanta as the absolute 
Brahman, is my Divine Mother, I am praying to Her ” 
Sri Ramahushna believed that Divine Mother bestows the high- 
est knowledge of the Brahman ( brahmqnana ), bringing Her 
devotees into the state of samadhi "Divine Mother 


* Ibid, pp 108-109 
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brmgs Her devotees down on the plane of sense-consciousness, 
and allows them to retain the sense of X’ and me ,w 

Once hearing these words or sayings of Sri Ramaknshna, 
Isvaiachandra Vidyasagar smiled and asked him the meaning 
ol Ramapiasad's words fa *TI zf$\¥ 1 e 

shall I disclose this secret m a market-place? So my mind, 
knows it by mere hint or suggestion' Sri Ramaknshna said 
to Vidyasagar m leply Oh, you are a Pandit, a great scholai, 
you must know all this When I sing in praise of my Divine 
Mothei, 1 lefei to the same absolute Biahman The term 
hnothei is veiy sweet Theiefore, I like to call Him (the 
absolute nirguna Brahman) Mothei' 6 From these sayings of 
Sri Ramaknshna it is quite clear that both the determinate 
(saguna) Brahman and the indeterminate (nirguna) Brahman 
appear to him as one and the same, only the names and the 
attributes change 

In a conventional way, we generally divide the Brahman 
m foui different states, and they are Turiya, Isvara, Hnanya- 
garbba and Virata We conceive Turiya or the Fourth 
transcending pure Principle which is devoid of any 
lint or an iota of nescience ( maya ) We also assume the 
transcending Brahman as the ground and the cause [adhtsthana 
and karana) of the remaining three Principles, Isvara, Hiranya- 
garbha and Vnata as well as of the world-appearance We 
also think that Is vara or the Isvara-consciousness shines in its 
fullness, though the manifested causal nescience or undiffer- 
entiated consciousness co-exists with Isvara Hiranyagarbha 
exerts His power of projection of the universe with the help 
of nescience which is manifested, and Virata assumes the 
form of tlie world -appearance with its manifold living and 
non-living bemgs Now, when we look at this assuming 
Vedantic chart, we notice some divisions or states, and 
naturally we think that one consciousness is different from the 
other, or there are grades oi levels of consciousness But, m 
reality, the tomya-Brabman-conseiousness underlies all the 
Pnnciples, and that basic or prime consciousness is the only 
real existence, and all other aspects of consciousness are, in 


B Vid© Memoirs of Ramakrishm, pp 109 HO* 



£6 SWAMI ABHEDANANDA 

essence, non-difteient from the self -shining and self -revealing 
Divine Bi oilman consciousness, which assumes both detei- 
imnate and indeterminate foims thiough the msciutable power 
of may a In fact, the Biahman ncvei assumes the states of 
Tunya, Is vara, Hnanyagaibha, and Vn ata, and from the stand- 
point of strict logic of Advaita Vedanta, these guides, or 
states, 01 attributes, aie regaided as adjuncts (upadhts) which 
aie, in leahty, unieal and meaningless 

Sn Ramakushna also discussed about these states, and his 
statement in connection with the states of tunya, etc, appeals 
something new He said in the kathamrita? <f I take or 
admit all the states of turiya, etc , and also of jagrat, sixlpna, 
and smhupti (slates of waking, dieam, and dieamless sleep), 
because the states of jag) at, srnpna, and sushupti evolved 
liom the state of turiya, the Fouith Principle In fact, those 
states evolve from the Absolute to the relative, 01 fiom the 
infinite to the finite * * Again fiom the lelative to the 
Absolute * 

Now this discussion about mtya (the Infinite) and lila (the 
finite) 01 the Absolute and the phenomena, made by Sn Rama- 
kushna, disclosed the fact that we conceive, oi assume, the 
state of turiya oi the fouith one to signify that the absolute 
Brahman consciousness tianscends everything and every state 
of consciousness But whenever we imagine a state as true„ 
we aie compelled to admit other states too That is, 
whenevei we conceive of the fouith state, we are bound to 
conceive all the states in i elation to the fourth one The states 
are, therefoie, relative and false, whereas the stateless trans- 
cending Biahman-consciousness is only leal and only existent 
Sri Ramakushna also believed this truth, so when he spoke 
about the spoiUve play or lila , he mentioned the name of 
mtya He said, mtya and lila aie related to each other, and 
these Iwo manifestations also exist m relation to one independent 
pane pimciple, and that universal principle is the absolute 
Biahman Again he said that mtya and Ida are non-different in 
essence 

So the adjuncts (upadhts) like the attilbutes of saguna and 
mrgtma aie meaningful only viewing from the plane of pheno- 


’ Vide Vol I, 14th Ed, p 213 



THE PHILOSOPHICAL IDEAS 37 

menu of nescience, and these are conceived of, or created by, 
the Sadhakas as the steps to the Divine realization of the 
Absolute, otheiwise the Absolute is devoid of all names, lorms, 
designations, attributes, and adjuncts But Sri Ramakrishna 
said "Ihe same Being whom the followers of non- 
duahstic (Advaita) Vedanta call the Biahman, the Absolute, 
is called the Atman (Self) by the Yogis, and Bhagavan 01 the 
peisonal God with divine attributes by the devotees or 
Bhaktas (lovers of God)” So we find that Sri Ramakrishna 
believed m both the mrguna-Brahman or tiamcendmg 
Absolute and the sagun-Brahman as Brahmamayi, Sakti Maha- 
maya, Kali or Mahakali, because he maintained that when it is 
necessary, the one and the same Biahman takes names and 
foims {nama-rupa)> which are also the non-diflerent manifesta- 
tions of the Brahman Here Sri Ramakushna differed horn 
Sankiu and othei Advaita philosopheis regaidmg the universal 
and unifying conception of the Brahman The all- 
inclusive umveml Brahman, according to Sn Ramakrishna, is 
Advaita oi non dual with its two assuming aspects, saguna and 
mrguna, and in this sense his viewpoint of non-dualism has a 
special feature of its own, and it is unique and novel in its 
kind Because Su Ramakushna s Biahman is tianscendcnt 
{mayottirna), and though it manifests itself in the woild or 
as the world of phenomena and takes part m the sportive 
play of the phenomenal universe, yet it ifemams with its 
nature of the absoluteness and wholeness Sn Rama- 
kmhna's absolute is, therefore, both Brahman and Biahmamayi, 
Siva and Kali, the noumenon and the phenomenon, and these 
dual phases aie meiely the assuming aspects of one and the 
same Brahman 

Swami Abliedananda added a unique chapter on the 
philosophical doctnnes of Sri Ramakrishna (vide Chapter 
Eleventh) m his book, Amtir Jwankathd 7 The Swami wrote 
“Sri Ramakrishnadeva used to 6 ay that Biahman and Sakti 
are inseparable If Sakti does not exist, the woild will appear 
as false At that time I, you, house, families — all these will 
appeal as unreal Therefore, as there exists Adya-Sakti, so 


7 First published in December, 1964 (Agrahayana 1371), pp 54 57 
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the woild of appearance also exists as real He (the Biahman) 
has been manifested as the individual souls, the muveise, and 
die twenty-four categones ( chaturoimluih-tattvii ), so how 
can you lgnoic 01 reject the existences of the individual souls 
and the umveise? Otherwise the Brahman will appeal as less 
when you will weigh it If you deduct the shell, the seeds 
and the kernel fiom the Bel fruit, the Bel -1 luit will be less 
in weight ” 

Regarding the Vedanta doctrine of Totapun, the spiritual 
guide of Sn Ramaknshna, Swann Abhedananda said 
‘Paiamahamsadeva used to say Nyanga (as 1 otapui 1 was a 
Sannyasi of the Naga (naked) sect and used to wear the 
kaupina only, so he was called Ny'mgta) attained Biahman - 
knowledge by the process of disci lmniation like ‘not this, not 
this’ (nett, neti) But Nyangta (Totapuri) did not admit the 
power of energy (Sahti) of the Brahman He consideied the 
eneigy of the Brahman as maya 01 unreality, and, thus he 
ignored Sakti 01 energy But when he lived here at 
Dakshineswar for eleven years, Mother Kali made him realize 
the non-duahstic knowledge (ndiKitfu-fnauo) that Brahman 
and mayasakti are one and inseparable Then Nyangta camo 
to know that as fire and its burning power are inseparable, 
so Brahman and Sakti aie not different from each other, but 
are one and the same, and their names only differ” 

While explaining maya as the power or energy of the 
Brahman (as believed by Sri Ramaknshna), Swann Abhed- 
ananda said in his “Amur Jivankatha" “Aeharya Sankara 
explained the status of maya as 

faynifcH'BT TO°) “avyaktanann paramesha sakti-ramdeyavidya 
gunatmika para’) Sankara enquired ‘What maya is? It’s name 
is avyakta (or unmamfested or undiffeientiated consciousness) 
and it is the power or energy of Farameshavara 01 prime God 
This maya is eternal avtdya composed of sattva, rajas, and 
tamos , and it creates tht whole universe The Jnanis infer 
mayasakti as the cause, and after observing its effect they deter- 
mine the cause Maya is neither existent (sat), nor non- 
existent ( asat ), nor both existent and non-existent ( sadasat ), 
nor false ( alika ) like the sky-flower or hoins of the hare Maya 


* Ibid, p 54 



THE PHILOSOPHICAL IDEAS 


89 


is, neithei dilfeient ( bhmna ), nor non-difFeient ( abhnna ), 
nor even both difteient and non-difteient (hhmm-bhinna) 
Maya is neithei attached (sanga), noi detached (asanga), and 
not even both attached and detached (sangdsanga) There- 
toie, may a is wondeiful and unspeakable ( amroachamya j 
Pat amahamsadeva also believed this doctrine of Sankaia, but in 
a dilfeient way” 

Regaiding Brahman and may a, Swami Abhedananda 
wiote ‘Ramaknshna used to say ‘The Brahman is both 
indeterminate (ntrgtma) and deteinnnate (sagwi) Do you 
know how the indeterminate Brahman (nirgwniz-Biahman) is? 
It is just like a sleeping and coiling snake, and when the snake 
moves or ciawls m a ciooked way, it is known as the deter- 
minate Brahman {sdgwiia-Brahman) The indeterminate 
Brahman is like an undivided {akhanda) and calm ( shanta ) 
ocean In that calm ocean, there remains neither wave, nor 
activity, but it lemams like the motionless static Sumeru 
(mountain) Mayasakti remains unmanifested and unseen in 
hctself as if in a sleeping condition At that stage the whole 
umveise and the individual souls remain unmamfested after 
the final dissolution ( mahapralaya ) But while awakened, 
mayasakti cieates the waves (of cieation) on the ocean of 
Sacchidananda This state has been called by Vedanta as 
the determinate Brahman (sogtmo-Bi ahman) At that time 
attributes like sattva, raias and lamas ai e agitated or unbalanced 
{gunakshobha), and then the work of manifestation begins 
This determinate Brahman is also known as arclha-nartsvai a 
01 Hara-Gaim in the Hindu Scriptuies” Swann Abhedananda 
isaid that such was the Vedantic idea (of Sri Ramaknshna) 

Regarding two kinds of powei of may a, Swami Abhedananda 
wrote “Maya is possessed of two powers, covering (doatana) 
and disclosing ( vtkshepa ) The covering power (avarana- 
sakti) of mai/a covers the one and undivided Sacchidananda 
which is the indeterminate Biahman and the disclosing or 
unveiling powei (mkshepa-sdktl) of may a makes the one and 
secondless Biahman manifest as the manifold A Sadhaka 
descubed this nature of maija m a song, ‘tvameka praknti 
brahma-dcchddlm ”, eto 

Although attributes of maya lemain unmamfested in 
the Diwra-Brahman, yet one and undivided existence 
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of the Biahman appeals as divided and manifold And 
foi this lea&on Sn Hamaknshna used to say that one 
knowledge is real, and manifold knowledge is false oi 
imaginative This one knowledge 01 knowledge of oneness 
is known as advaita-piana Fuithei he (Su Hamaknshna) used 
to say "Do eveiythmg, aftei attaining the knowledge of the 
Atman”, and it means that we will have to attain flist the 
knowledge of the Biahman, and then knowledge of eveiy- 
thmg of the world 0 

One evening Paumahamsadeva was speaking with the 
Mothei Bhavatarmi (at Dakshmeswar) in ecstatic state He 
was telling “Mothei, I do not want tlie knowledge of the 
Brahman (brahmaputna\ but imparting upon me the knowledge 
of the Brahman, you, Mothei, do not make me senseless, 
Mothei, I do not know Vedanta, nor do I want to know it 
If I get you, Veda and Vedanta will be considered as insignifi- 
cant So I bow down to the knoweldge of the Brahman thousand 
times Those ispne to get that divine knowledge, confer it 
upon them But I am your child, I want to get you only as 
my beloved Mothei The Mother is the all-bliss (Ananda- 
snayee)' 

While attending Sri Hamaknshna, his Mastei, one day 
Swarm Abhedananda asked him 'What is the difference 
between the Brahman and the jwa? 1 Sn Ramakrrshna replied 
'"If a stick is placed in the cuirent water of a liver, the water 
seems to be divided into two parts, but at the bottom the 
watei remains the same and undivided Similarly the stick ol 
egoism cieates difference between the Brahman and the jiaa m 
individual soul, but, m truth, the Biahman is not different 
from the jfoas Vedanta said that after God-realization all 
kinds of difference (bhedas) disappear and there remain* 
■only unique knowledge of the secondless Biahman 

One day a devotee said “Is the world unreal?” Parama- 
hamsadeva said “Why the world is unreal? This is to be 
discussed fiom the state of discrimination (vtchdra) Dis- 
crimination is the process of ratiocination like 'not this, not 
this* (neti, net \ ), and at that time if you disci immate that you 


9 \t first otjmtl or vhheso wano aham brahmini > and then mmasti 
or samanya jtuma wuam khalwdam brahma » 
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are neithei the individual soul, nor the woild, noi the twenty- 
four categories of Nature, then everything will appear as a 
dieam Discrimination must be made from the viewpoint of 
upwaid and downward (anuloma and viloma) levels of con- 
sciousness, le, fiom the plane of the Biahman and also from 
the plane of the phenomenal universe 

To make the philosophical viewpoint of Sri Ramaknshna 
moie explicit, let us quote the dialogue between Sri Rami 
Krishna and Bijay Sri Ramaknshna said to Bijay 4 You 
prayed to the Divine Mothei, that was good * Bijay 
asked the Bhagavln ‘ If Brahman, the Absolute, be the Divine 
Mothei, then will She be called with form ( sakara ) or without 
form (mrdkaui)? Sri Ramaknshna said 'The absolute 
Brahman and the Divme Mother of the universe are one and 
the same When there is no activity of any kind, that is the 
state of the absolute Brahman, but where there are effoits of 
evolution and involution, there is the manifestation of the 
Divine Mother When the watei of the ocean is calm with* 
out any waves or ripples, then it is the state of the Absolute 
When the watei is m motion and with waves, then it is the 
state of the cieativc Energy or Divine Mothei So the Divine 
Mother is both with form (sakara) and without foim (mrcikara) 
The Biahman shines sometimes with form and attributes and 
sometimes without form and attnbute” 

“Pou have faith in the formless Divinity*, said Sn 
Raniakushtia, 'and, therefore, you can think of my Mothei 
as formless When your faith is firm, the Divine Mother will 
show you how she is Then vou will know that it is not that 
she is only the absolute existence She will come to you and 
speak to you Have faith in Her, and you will get everything If 
you have faith m the formless Divinity, vou must make that 
faith as firm as a rock But do not be dogmatic You must 
never dogmatize your faith (‘patwart budclhi) about God 
You must not say that He is like this and not like anything 
else Rather you say T believe in the foimless Divinity, 
but what else He ts , is known to Him only I do not knoWj 
I cannot undei stand' A man of unmanifested intellect (‘ hm 
buddhtr lokd) cannot grasp the whole nature of God A 
vessel that can hold a pound of water only, how can it contain 
four pounds of water? If God reveals Himself to one by His 
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grace and makes one understand His nature, then one realizes 
Him, and not till then Therefoie, the Absolute and the 
Divine Energy are one and the same ' no 

Bijay asked Bhagavan again 'How can we attain to the vision 
of the Divine Mother as well as the realization of the Absolute? 
Si l Ramaknshna answei 0 When the heart ( chitta or 
antahkarana) will be purified (shuddha), then vou will see the 
reflection of the transcendental Divine Sun * 0 As long as 
the sun is to be seen oil the water of the ego and there 
remains no other means of getting a view of the real sun, so 
long the reflected image of the sun should be considered as 
real As long as the ego (ahum) is considered to be real, 
so long the reflected image of the sun will seem to be real, 
not partially but absolutely That levealed image of the sun 
is the Divine Mother If you wish to leach the absolute 
Brahman which is impersonal and without all attributes, then 
start from the reflected image, and march onward towards 
the real sun The personal God, or the personal Biahman 
with attributes, is the One who listens to players (of the 
devotees) So pray to Him, and He will grant you the highest 
wisdom, because the same personal God has also the impeisonal 
aspect which is the real and absolute Brahman The Divine 
Energy, which is the Mother of the universe, is another aspect 
of the same absolute ( transcending ) Brahman All these 
differences merge into absolute oneness As the Mother can 
grant the brahmapmna or the knowledge of the Absolute, so 
can grant also true devotion and absolute love * * Light the 
candle of divine wisdom in the innermost chamber of yom heart 
and by that light see the face of my absolute Mothei 
(Biahmamayeer-mukha dyakhana) and by that light you will 
see (lealize) also the true nature of your real Self, the Atfnan ” u 
Now, one should maik the words of Sn Ramaknshna 
"But do not be dogmatic, you must never dogmatize your 
faith about God You must not sav that He is like this and 
not like anything else You may say, I believe m the foimless 
Divinity, but what else He is, is knoVvn to Him only I do 


10 Vide Hamalrhhm Kathamrlta 14th Edition p 191 

11 Vide Swarm Abhechmnda Metnotn of HamakHshna^ 2nd Edition, 
VP 289 282, and Hamakrteftm^Kathcmrita, 14th Edition, p 198 
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not know, I cannot understand A man of small intellect; 
cannot grasp the whole natme of God Now, the following 
works of the Master lemmd us of his example of the Biahman- 
knowledge of men inside the boundary of the wall Sri Rama- 
knshna said “What the Absolute is, no one can tell He who 
has ittamed the absolute knowledge, cannot give mfoimation 
ibout it As for example, four travellers discoveied a place 
enclosed bv a high wall, with no opening anywhere They 
were very anxious to see what was inside So one of them 
climbed up to the top of the wall and as he looked m, lie 
shouted with amazement and joy — c ha I ha 1 ha I , and without 
giving any information to his fellow-travellers, he jumped 
inside The others did likewise Whoever climbs up to the 
top of the wall, jumps inside with extreme joy and never comes 
back to give the news of what he has found Such is the 
realm of the Absolute 13 Men who jumped inside the wall, 
came to know that they are on the gate-way of hrahma^nanCy 
and besides it, there are many things to be realized about the 
Biahman So Ramaknshna was quite right that the Brahman 
cannot be said, it is like this and that, or not like anything 
The Brahman cannot be definitely said like this or that, it is 
above all conclusions and all opinions Sn Ramaknshna for- 
warded a genuine example of it, when he said “People dispute 
among themselves, saying God is personal with form He 
cannot be impersonal and formless When realization 

comes, then all these questions aie settled He who has seen 
God, can tell exactly what He is like * * He is with form, 
yet He is formless He is personal, yet He is impersonal 
and who can say what other aspects He may have" 13 Then 
Sri Ramaknshna gave an example of the four blind men who 
went to see an elephant and began to quarrel among them 
for the definite shape of the elephant, and at last they came 
to know that the elephant has been seen by them from different 
angles, but the elephant is one and the same animal “In the 
same manner”, said Sri Ramaknshna, “do those sectarians 
quarrel who have seen only one aspect of the Deity He 

Vide Swarm Abhedananda Memoirs of Ratnakrishna y 2nd Edition, 
1957, pp 208-209 

13 Vide Memoir 6 of Ramakrisfma , p 23 
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alone who has seen God in all His aspects, can settle all 
disputes ” 14 

So it can be said that Sn Ramakiishna did neitliei condemn 
the attnbute of mdeteinunatencss, noi that of dcteiminateuess, 
tather he regaided both the attributes as real and useful ioi 
diffeient Sadhakas of different tastes and tempei aments As 
for example, one day, in wmtei, a ceitam householder disciple 
Who was a college professoi, came to see Sn Ramakiishna at 
Daksluneswar Sn Ramakrishna was seated on the outside 
verandah of his room which faced the Ganges, and he asked 
the piofessor “Do you prefer to meditate on God with foim 
or without form ( Sahara 01 nirakara )?” The disciple hesitated 
and answered “I prefer to meditate upon God as the form- 
less Being rathei than as a Being with foim * Sri Ramahrishm 
replied “That is good There is no harm m looking at Him 
from this or other point of view Yes, to think of Him as the 
formless Being is quite right But do not go away with the 
idea that that alone is tiue and that all else is false Medita- 
tion upon Him as a Being with form is equally right Yon, 
however, must hold on to your jiarhcular conception of God 
until you have realized and seen God” 

From this it is understood that when Divine realization of 
the absolute Brahman dawns upon a man and his nescience 
or ajmna is entirely replaced by the brahmainana , he comes 
to know that the Brahman with form and the Brahman without 
form are one and the same Biahman, and it is looked as 
different only from difiei ent angles of vision, but, m truth, both 
the manifestations of the Brahman, Sahara and nxrakara , are 
real and beneficial to both classes of devotee Sri Rama- 
krishna said that dispute and doubt arise when there reigns 
ignorance or nescience and liberal and broad vision is over- 
shadowed by the narrow sectarian ideas As for example, 
the followers of non-dualism will argue that if the absolute 
Brahman alone is real, then its manifestation must not be leal 
because two realities reduce eveiythmg into duality, therefore, 
the absolute transcendent Brahman is only real and everything 


M Ibid, pp 23-24 

16 This instruction was given to Sn Ma or Mahendra Nath Gupta, the 
author of the Sri Rarmkri$hfla-Kathamrtta< 
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other than it, is uni eftl To this Sri Ramakn.shna said “Yes, 
to think oi Him as the foimless Being is quite right, but do not 
go away with the idea that that alone is true and that all else 
is false" In fact, Sri Ramakushna maintained that the same 
tianscendent Biahman assumes both the aspects of form and 
quality (dkara and saguna) and foimlessness and qualitilessness 
(nirakraa and nirgun) So both the aspects of the Biahman 
aie leal 

Fvnthev it can be asked in this connection that if we admit 
the immanent aspect of the transcendent Biahman as leal, 
being the replica of the Reality, there may arise the doctrine 
of qualified non-dualism (oishistatdvcntavada), as advocated by 
f amunacharja, Ramanuja and other Vaishnava philosophers, 
and as Sri Ramakushna admittde the teahty of the individual 
souls and phenomenal universe, so his religio-philosophieal 
viewpoint will sing on the same haip of qualified non-dualism 
But that is not correct Because Yamunacharya, Ramanuja, 
and othei Vaishnava philosopher admitted three prime Princi- 
ples like Ismra, jwa and jagat {God, individual soul and pheno- 
menal univeise) as real, but yet those are different from one 
anothei Ramanuja and other Vmshnavacharyas say that 
Isvara is the undivided whole {puma), wheieas pva and the 
individual souls aie the parts {amshas) of the Divine Lord, and 
the Loid (Isuara) creates the woild for His spoitive play 
But Sn Ramahnshna’s view is quite different from them Sti 
Ramakushna maintained that the indeterminate absolute 
Biahman assumes its replica of the determinate immanent 
Brahman which means the foimless Brahman appears as the 
Biahman with form, which is no other than the manifestations 
of the individual souls and the world (jitw and \agat) This 
leplica oi the deteimmate Brahman can be known as dynamic 
divine Eneigy or Sakti, being the manifested form of the 
static and lmmute Brahman, and the replica oi the manifesta- 
tion of the individual souls and the woild is the dynamic 
divine Eneigy of the absolute Reality, so it is real and divine, 
and not umeal, as has been said by the non-dualist Sankara 
and the Sankautes Sn Ramakushna s teal contention is this that 
the one and secondless Biahman reveals itself as the indeter- 
minate (nltgtma) Brahman without form as well as tho deter- 
minate (saguna) Brahman with form (if it desnes) Essence 
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01 Reality i& one and the same, they only differ in their names 
and foims, as the same snake is known as static when it 
remains without motion, and as d>namic when it moves with 
motion In fact, both the forms of the Biahman are real 
and, at the same tune, are non-diJFeient 01 msepaiable fiom 
each other Sn Ramakushna explained this idea of non-diffei- 
ence or inseparability by the example of fire and its binning 
powei, or by that of the sun and its ravs, 01 the motionless calm 
sea and its waves Theiefore, we should not be confounded 
with the idea of the doctrine of the qualified non-dualism 
(vislmtadvaitavada) which is mistakenly imposed upon Sri 
Ramakrishna s viewpoint It should be noted fuither that Sri 
Ramakrishna did not mean by the examples of file and its 
burning power the substance and its attributes or the relation 
of the quality and the qualified (gun# guni-sambandha) 
between them, but he said that the example of fire lias been 
used to mean the static and indeterminate aspect of the 
Brahman and the burning power to mean the dynamic and 
determinate aspect of the same Brahman The Reality being 
the same, does not, therefore, differ by the assuming forms 
and names Again we come to know from the life-story of 
Swami Tunyananda that he used to meet Sn Ramakushna 
Faramahamsa at Dakshmeswar Temple from time to time 
(probably m 1878 or 1879) One day Swami Turjyananda 
went to Dakshmeswar Temple, and noticed that Sn Rama- 
krishna was requesting a Pandit to say something about 
Vedanta The Pandit agreed to explain some thoughts on 
Advaita Vedanta to Sri Ramakrishna On hearing Vedantic 
sayings, Sri Ramakrishna spoke highly about the scholarship 
of the Pandit, and turning to the assembled devotees he said 
“But I do not like to hear so many things (i,e , so many dis- 
cussions of Vedanta) I like to think that my Mother is there 
my Mother Kali exists and I am (exist) with my Mother It 
is good no doubt that you discuss about so many great (serious) 
subjects like the tripartite categories (triputi) of knowledge, 
the object of knowledge, and the knower and also meditation, 
the object of meditation, and the meditator (inana-jneya jnata , 
dhyUnu-dhtjetja dhyata) of Vedanta As regards myself I like 
to think that my Mother is there and I am with my 
Mother, and no one and no other things exist " That day 
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ihe indication of ‘I and my Mother exist” spoken by Sri 
Ramaknshna appeared to Harinath (Swami Tuiiyananda) very 
simple and more sweet and lucid, and clearly undeistood the 
leal essence of the Vedantic teachings Hannath undeistood 
that the veiy utterance of Sri Ramaknshna should be followed 
in piactical life 

i'Jow it should be asked as to what is the real contention 
of Sn Ramaknshna s utterance Really Sri Ramaknshna did 
not admit that the transcendental Reahty or the indeterminate 
Brahman (mrgima-Brahman) is only real and the phenomenal 
world-appearance is false ( brahman satya jaganmithya), but 
maintained the view that the same unique and secondless 
Brahmin appeals as both determinate and personal (sagwia and 
sakara) and indeterminate and impersonal ( mrguna and mrakara ) 
at its sweet will The two orders of Reality, the tnrguna and the 
eagun — Siva and Sakti — the Brahman and Kali — are, in essence, 
, one and the same, and they appear as different only in their 
names and forms, i e , m manifestations 

A similar instance can be given from a song of Sadhaka 
Ramaprasad, the great mystic poet of Bengal, though RamaT 
prasad’s doctrinal view does not subscribe to Vedantic monism 
Ramaprasad sang 

‘Ke janere Kali kyaman, i 

Shad-darshane na paya darsan, 

Kali padma-vane hamsi-rupe hamsa-sane kare raman 
* * * 

Atmaramer atma Kali, pramana pranaver malari* 
Ramaprasad said that the six systems of philosophy fail to 
determine the real entity as well as essence of Kali, the 
dynamic aspect of the Paramasiva, or the absolute Brahman 
Ramaprasad described the polarised consciousness of It' 
and T (Idam and Aham ), the coupled state (mithuna-avastha) 
of Siva and Sakti like a combined positive and negative 
parts of a pea in the core of the highest thousand petalled 
lotus (sahasrara-padma) “padma-vane hamst rape hamsa- 
sane kare ramana >y This is purely the Tantric monism 
(sakhvishista advatta) The last line of the song, * atmaramer 
Mma kali pramana pranaver matan\ i e , Kali, the Divine 
Energy or the phenomenal world with the individual souls, 
is the Atman , or forms the central part or core of the Attnarama, 
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the Paiama-Brahman as the Pranava, the mystic woid, OM, 
is the pume mdicatoi 01 symbol ol the mr guncz-Biahman 
Kali can be compaied with the saguna-Buxhmfm Ptanaia 
(tasya vachakah pranavali) Advaila Vedanta and the 
yogadarsham of Patanjah admit that the deteiminate 
(sagima) Bi ihnmn is the mdicatoi oi disclose! of the 
ieal status ol the indeteiminate (mrguna) Biahman The 
leal contention of Sadhaha Ramapiasads song is that he 
recognized Mothei Kali (the saguna-Bidhnvcin) as a manifested 
aspect of the Parama-Siva (the mrgnntf -Biahman), and this 
truth he expressed m a line of one of his songs 

( ) •'Urfair 1 

That is, T have given up all merits and dements (samskenas 
ol difleient actions) by lealizing that Kali, the Divine Mothei, 
(deteiminate Biahman) is no othei than the indeteiminate 
Biahman Some say that this Biahman (of Ramajzrasad) is 
not the absolute Biahman as desenbed by Advaila Vedanta, 
but it is tlie Siva or Paiama-Siva, the static aspect of the 
Siva, who co exists with the dynamic Sakti, or it is the 
polarized I-conscioUsness and It-consciousness Tantia calls 
this state of identification on polarization as non-difference 
But this state of Tantric non-difference is not t^e same as 
Vedantic non-diffeience, because Advaita Vedanta says that 
the absolute transcendental Biahman exists as one without 
the second, whereas Tantia maintains that the tianscen dental 
Siva or Brahman exists with Sakti as one without the second 
In Tantra, both the Siva-consciousness and the Sakti-con- 
sciousness are real, and are non-different fiom each other in 
the state of highest communion ( parama-imthuna ) So the 

state of one without the second, as described in Advaita 
Vedanta, is not equal to the state of one without the second 
as desenbed in Tantia In fact, the Brahman as believed 
by Sadhaka Ramaprasad is qualified with the causal and 
unmanifested Sakti, winch can be reduced to Tantnc monism 
But Sri Ramaknshnas Biahman is quite different, being 
raised above the state of identification or polarization of the 
two pume punciples which shine as two order $ of Reality 
Sri Ramaknshnas Brahman appears as two orders of Reality, 
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saguna and sakara-bi ahman and fiuguna and ntrtikata- 
Biahman, considering iiom itf> manifestation 01 immanent 
aspect, otherwise, m essence, they aie one and the same 

Now, we find that Sii Ramaknshna’s absolute Biahnuur 
and the woikbappearmce differ fiom the Absolute and 1 
appeal ance as descubed by the non-dualist Sankaia Because, 
Sn Ramaknshna said that the tianscendmg Brahman assumes 
both the foims and names ot the mdeteimmate (mrguna)^ 
and the determinate (saguna) Bi ahman, and when the 
Biahman shines as inactive and immute, it shines above 
nescience or may a, and when it is active, it plays the iole o£ 
the spoitive play of the woild-appearance and its beings, 
and, theiefore, the world-appeai anco with all its objects* 
being the countcrpait of the real inrgurui-Brahman, is not 
non-eustent and unieal 

Sn Ramahnshna's non-dual absolute Brahman differs* 
somewhat fiom that of the Tantra philosophy Because, 
according to Tantia, Sakti or Kah is the active or dynamic 
aspect Oi state ol static Siva, and while Sakti is active, she 
appears as different from Siva In Tantra, Sakti is known 
as the [dam or It-consciousness and Siva as the Aham or I- 
consciousness and both the consciousnesses shme as an undivid- 
ed one consciousness In fact, they exist as different from 
each othei even when they appear as non-different like a 
whole pea (chanaka) composed of positve and negative parts 
in time of Divine communion (mithumasmstha) Sakti 
plays the iole of personal God, who does His duties: 
of projection, preservation and destruction, shining as real 
and non-different m essence from the secondiess and attribute^ 
less unique Biahman Therefore* it is true that Sri Rama- 
Krishna's viewpoint is somewhat different from that of Tantfrn 
Sri Ramakrishna said that though the formless rarguna- 
Biahman assumes the form of the sagmm-Brahman, which is: 
Known as Sakti, yet the saguna Brahman, being the counter- 
part is non-different from the mrgt/n^Brahman, which is 
known as Siva oi Parama-Siva m Tantra Therefore, Sri 
Ramakushna's Brahman and Sakti aie one and the same* 
though they appeal as different in the time of activitiy or 
Ida 

Su Ramakushnas absolute Biahman is again different 

4 
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from that of Ramanuja, Madhva, Nimvaika, Chaitanya, Su- 
Jcantha., Sukaia, Valadeva Vidyabhusana, and otheis, because, 
Sri Ramaknsbims Biahman is not a composite body of God, 
the individual souls, and the woild ( Isvara , pva and jogat), 
hut it assumes the foims of God, the individual souls, and 
sthe world and at the same time remains unaffected by the 
changes of names and foims Sri Ramaknshna forwarded an 
example of the Bel-fiuit, while explaining to Naiendranath 
^{Swann Vivekananda) about the standpoint of the doctrine 
vof qualified non-dualism or vislmfadvaitavada which has 
already been discussed befoie 15 There Sri Ramaknshna said 
"Tlie Absolute (Biahman) must not be consideied as different 
from the world and the soul Because these three foim one, 
Agree rn one and one m three Let us take a BeLfruit Let 
the shell, the seeds, and the kernel ( khola , vichi and shama) 
be kept separate, The shell, the seed, and the kernel are 
all weighed with a view to getting the real weight of the fruit 
* * Hence said Ramanuja that the Absolute Brahman is 
-qualified by the finite souls and the phenomenal world, which 
is the doctrine of qualified non-duahstic Vedanta ” 10 But it 
should be remembered that this example of the BeLfiuit is 
neither the final conclusion of Sn Ramakushnas philosophical 
viewpoint, nor the highest criterion of truth Because we 
Jbd (m the Kathamrita by "M') that Sn Ramaknshna did 
never go against any personal faith 01 belief of any BhaUa 
or devotee, rather he used to deliver different teachings in 
different times to suite the taste and temperament of different 
peoples of different creeds and doctrines And it should be 
remembered that Sri Ramaknshnas doctrinal motto is ‘yata 
mata tata path \ le, "methods of spiritual practice may differ 
for different beliefs or faiths 01 creeds, but the goal is one 
and the same' He delivered his teachings of bhaktt , piana, 
ypgn and karma and advised the devotees to choose any one 
of them, that will suit their taste and likings He told the 
spiritual seekers to select the alternative path and not to mix 
Tip one with the other, or not to synthesise all faiths into one 


15 Vide Mcmoiis of Ramakrishm, 2nd Edition, 1957, pp 304 305 

16 Vide Memoirs of Ramakrishno 2nd Edition, p 302, vide also 
X&hamtUa, Vol I, 14th Edition, 1348 BS, pp 238-239, 
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piactice He said tha(t all laiths, dvatta, vishistadoaita, 
&aktadvmta, advinta > lead to the same goal, though they 
differ in cieeds, paiaphemalias, and methods Sri 
Ramaknshnas universal saying ‘ijata mata tata patha 9 
suggests the suitable alternative path or practice for attain- 
ing to one and the same Godconsciousness, which is the 
summum bonum of human life 

Again* if we critically analyse Sri Ramaknshnas universal 
religion and philosophical-cum-spirltual viewpoint, we will 
find that his absolute Biahman will neither be regarded as 
the Absolute of Madhya, noi of Nimvaika, nor of others 
Because Madhva made his absolute Biahman quite different 
from the individual souls and the world Nimvarka also 
explained the Brahman as both diffeient and non-different 
( bhedabheda ), or as both immanent and transcendent (vishva- 
bhuta and vtshvotirna) But Sn Ramakrishna made his 
Brahman absolutely non-different as one without the second, 
though it manifests sometimes as saguna and sometimes as 
ntrguna, sometimes as immanent, and sometimes as trans- 
cendent In fact, the adjuncts of attributes, saguna and 
f Hrguna , cannot affect the Brahman, which is one and the 
same The attributeless or ntrguna Brahman appears also 
as the attributed or saguna Brahman, for the spoitive play 
of piojection, preservation, and destruction of the woild- 
»appearance, but, m reahty, there shines the same absolute 
Brahman Or it can be said that when the Brahman takes 
form and name of immanent Sflguraz-Brahman, it is known 
as Biahmamayee Sakti and when it shines as formless and 
pameless, it is known as ntshkala mrvxkalpa Siva But,^ju 
reality* Sakti and Siva are one and the same sugjffjji? 
principle 


IV 

Now, to discuss about the philosophical vieVgmn^]^ 
Swami Abhedananda it can be said that his viewpoffif^f* 
philosophy is also tuned with the philosophical viewpoint 
of Sn Ramakrishna He dedicated his life for the cause of 
unparalleled universal ideal of his wonderful Master, Sri 
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Ramakushna He pleached the gospel of Truth in the West 
as well as m the East tlnough the medium ol Vedanta, but 
Ins thoughts and ideas weie moulded and lused by the Saint 
ol Dakshmeswai He was in close touch with the thoughts 
and ideas ol Sn Ramakushna foi a long time and at the 
same time he had great legaid and inspect for all schools 
ol Vedanta as well as othei schools of thought Specially 
his mind was fully satuiated with the most lational and 
philosophical thoughts of Sankara Like Sankara and his 
Mulei, Sn Ramakushna, he did not deny the relative 
and appaient existence ( apeshkika and vyaoahanka sattva) ol 
the phenomenal umveise, and at the same time if we critically 
examine the wutmgs and thoughts of Swami Abhedananda, vve 
will find that Ins thoughts on philosophy and religion were not 
merely the echo of those of Sankaia, and we find in them a new 
onentation We find in them some new and novel tiends ot 
thought and idea which aie found in the religious and 
philosoplucil ideas of his Mastei, Sn Ramakushna 
1‘aramahamsa 

Some special and novel featuie of Swami Abhedananda s 
philosophy is cleai when he said “Although monistic Vedanta 
has united he wen and earth, God and man, and the Bialimaa 
and the Atman, yet it has destroyed or denied nothing m 
the phenomenal world Starting from the ultimate conclusions 
of ancient and modern sciences it says that the absolute Tiuth 
is one and not many, yet there can be varieties of expression 
and manifold manifestations of the one Truth” 1 Further, he 
added “Because all these names and foims are produced by 
maya , the insciutable power of the Brahman It ( this may a) is 
inseparable from the Brahman , as the power of burning ts m- 
sepai able from fire Sn Ramakrishnas philosophy also explains 
that Sakti and Saktiman aie inseparable like the inseparability 
of fire and its burning power We have already discussed and 
Su Ramakushna himself also forwarded an example of the 
moving snake and the motionless snake, which are, m truth, one 
and the same He gave further an example of a salt-doll 
which lost its total existence when it attempted to measure 


l Vule UUulu Philosophy of India (vide The Complete Works) 
a Ibid 
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ihe depth of the fathomless ocean But it is a fact that when 
the salt-doll dissolves away in watei of the ocean, it retains 
its existence in water in causal foim, because watei is felt 
salty when tasted So this example does not stnctly suit 
for conveying the idea of non-dualism or Advaita, lather it 
signifies the idea of qualified non-dualism or uishistadunta J 
So the leal meaning or significance that is conve>ed by the 
example of the salt-doll is that m the apperception of the 
highest truth (brahmanubhutt), theie remains no dual existent* 
between the ]iva and the Biahman, between the qualities 
of deteimmateness and indeterminateness, but the apparent 
phenomenal names and forms are totally negated, 01 lost theif 
existence, and there remains only the unparallelled one and 
unique experience of the Biahman, which cannot be expressed 
by woids and thoughts Now, if we cnticallv examine ihe 
particulai saying of Sri Ramaknshna ‘Sahti and Sahtiman aie 
inseparable" or “Kali is the counterpait of Siva” along with 
the comment by Swami Abhedananda “It (maya the inscrut- 
able power of Brahman) is inseparable from the Brahman, as 
the power of burning (dahtka-sakti) is inseparable from hre 
(agni)”, then we will find that one and the same Brahman 
appears as saguna or nirguna for the sake of its inscrutable and 
unspeakable (amrvachamya) mayasakft, which causes it to 
play the role of the world-appearance, and this plnv appears 
as real so long as there remains the act of evolution (msti) 
The Upanishad says ‘tat snstva tadevanti-piavishaf, i e 
"'the Brahman enters into the world and takes the form of the 
world-appeai an ce' and for this act of entering or assuming, 
the Brahman is not affected So Sri Ramakmhnas and also 
Abhedananda s novel non-duahstic philosophy is cleaily 
understood when it explains that the reflection (praUvtmba) 
and the object of reflection (tamlxA are one and the same 
(Sankara calls the vimba, leal and the pratmtnba, unreal) 
Swami Abhedananda admitted this identity of the vtmba and 
prativimba> while he said f< But as a reflection cannot exist 

^ <— 

3 The similai doctrine of vnhuttoduiiid we find in V H Brullej’s 
philosophy which concludes that its nil-inclusive Absolute fullv shines 
with the tiansmuted absorbed ingredients of everything phenomenal 
and mental 
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independent oi the light whose leflection it is, so the soul 
oi man cannot exist independent of the Atman Further* 
the Svvami said “A s the image oi leflection of the sun cannot 
exist foi a second independent of that self-luminous heavenly 
body, so the individual soul, being the image of God, cannot 
exist even foi a moment without depending upon the Divine 
Pnnciple * 4 5 foi this leason, Sn Rnmaknshna’s Bhavatarim (ol 
Dakslimeswai), nay, the umveisal Mahamaya Adyasakti, is 
the Brahman Heiself She appears as Bhavatanm or Adya- 
sakti, for the cause of Ilei Divine play or Ida and also lor 
the good of mankind, otherwise She shines as the pure 
Brahman which transcends the forms and categories of the 
individual souls and phenomenal universe (poa and jagat) 
We do not find any anomally or inconsistency m this identifica- 
tion, although the pine Brahman takes part in the dramatic 
performance of the world with double role Similarly, it will not 
be difficult to identify one and the same Brahman when it 
appears as the mrguna-Biahman without name and form (noma* 
rupa) or the saguna - Brahman with name and form As the 
changes of chess and make up do not affect the identity of a 
player, so the attributes or adjuncts (may a) do not affect the 
identification, ie, essence of the puie transcending Brahman 
Sii Ramaknshna's religion and philosophy sing this Universal 
song of non-duality and inseparability 

We have discussed about some of the tenets of philosophy 
or philosophical ideas of Svvami Abhedanancla along with those 
of his Master, and have shown their real significance Swami 
Abhedananda's cultural, educational, social, political, historical 
aesthetic, religious and philosophical thoughts or ideas are 
imprinted in his numeious speeches and lectures, delivered 
in London, America, and different Continents and different 
places of India, and some of them have already been published 
m book forms AH hiS lectures are now published in his 
Complete Works His thoughtful and inspiring lectures-cum- 
books will udoubtedly prove lus profound scholarship and 
deep penetrating knowledge in various subjects with his. 


4 Vide Divine Iletltdze of Man, p 141 

5 Vide Ibid, pp 213-214 
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definite religious Tnd philosophical viewpoint along with his 
charming magnetic peisonalxty Di Satkan Mukherjee, one 
of the Indian philosopher of the fust link, gave some 
tnbute to Swami Abhedananda, where he said "It is an up- 
hill task to undeitake the evolution of the philosophy of Swami 
Abhechnanda In him, Sankaras Monistic Vedanta (Advaita 
Vedanta) leceived a new onentation He was pie~emment]y 
a subtle logician and his knowledge of modern science and 
his grasp of modem trends of thought-movement enabled him 
to put on an unassailable basis of the tiuths of Vedanti and 
make them intelligible to the modem mind It was natural 
that he won the unstinted admiration and appreciation of the' 
learned woild Scholars and thinkers were compelled to 
lecognize the force of his logic, even when they followed their 
own lines of thought Swamijis spirituality was shot through 
and th tough by his intellectuality like Sankrracharya’s As is 
the case with Sankaracharya, the student, who reads his 
Bhasyas with their airavs of arguments supported by incisive 
logic and then relentless criticism of rival systems of thought, 
is tempted to believe that the plnlosopliei as Sankara was* 
greater than the man of realization Such is also the case 
with Swami Abhedananda He strikes the students of 
philosophy as a philosopher out and out, yes, it is undeniable* 
that philosophy is the element in which Swami Abhedananda’V 
genius shines most piominently But one must not lose sight 
of the tiuth that the strength of his philosophy 1$ not derivedT 
from the intellectual resources, but has at its back the realiza^ 
tion of a Yogi 

“It is not possible for many of us to take a full measure 
of the whole personality the gieat Swarm Abhedananda 
possessed We aie bound to approach him fiom definite angle 
of view and there is nothing strange in the fact that the Swami 
is regarded as a philosopher and thinker of a high order, as 
a man of stupendous scholarship, and as a great Seel and a 
man of spmtual illumination He was all these and much 
moie than our intellect can fathom ” 6 > 

Really Swami Abhedananda s 1 eligion and philosophy 


5 Prajnananamla Abh edanan da-darshan a (Bengali, 1st P'dition), p 232k. 



SWAMI ABHEDANANDA 


m 

* breathe a living spiut and inspn ation, beaung a new and 
umveisal outlook And it as tiue that he and his leveled 
predecessor, Swann Vivekananda, mter|neted uicl pieached 
then Masters sublime ideas and ideal to the world 


V 

*Sri Ramaknshna had legard and lespect foi all kinds of spmtiml 
tadhanas as descubed in the Vedas Piuanas, Tantias, Vaishnava 
^cnptuies, Yogasutias as well as descubed by the Buddhists, 
Jams, Mohammedans, Christians and othei nations He not 
only tiled to synthesise dilfeient lehgious faiths and spnitual 
practices, but also advised all to select and adopt an alternative 
{i e either this 01 that) faith and practice with an idea that 
<tll faiths and doctrines are helpful and lead the sincere seekers 
after Truth to the same goal of God-realization The methods 
of sadhanas and lehgious faiths and cieeds may diffei fiom 
one another, but the ultimate goal of all are one and the same 
Swarm Vivekananda and Swami Abhedananda, nay, all the 
disciples of inner circle (mdarcmga) of Sn Ramaknshna lealized 
true spmt of then Master’s universal teachings, and preached 
their Masters sayings or teachings all over the woild, which 
will bung a harmony and peace among all nations While 
discussing the attitude of Vedanta towards religion, Swami 
Abhedananda said "Therefore, unity m variety is the funda- 
mental principle of Vedanta philosophy We must strive to 
see oneness which underlies the diversified phenomena of ihe 
universe Our aim should be to unify all these different 
manifestations into that one absolute Being and to make so 
to any phenomena into one undivided mass of Reality ” l From 
this it is undei stood that Swami Abhedananda admitted like 
his Master different stages of spiritual sadhana foi the attain- 
ment of one and the same Godconsciousness The Swami also 
described these stages which are regarded as differ ent grades 
©£ evolution m ones spiritual progress Fuithermore he said 


3 Vide Attitude of Vedanta toaards Religions (1st Edition), p 2 
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lhat the followers of Jnana Yoga oi Advaita saclhana with 
viveka and vtchaia aie veiy raie, so different methods of 
sadham aie prescribed for different lands of Sadhaka Sn 
Krishna said in the Bhagavad Gita (VIII 3) 

qcTcTTHfq fosprf clx^T (I 

The words e vetU tattvtah* imply the idea of correct understand- 
ing and immediate knowledge of the absolute Reality The con- 
tention of thib verse is that to realize the unique Brahman 
is veiy difficult, and men of realization are also rare Regard- 
ing leahzation, Swami Abhedananda said that knowledge of 
the Biahman is something more than ordinary knowledge, so 
it connotes the idea of being and becoming one with the 
Infinite’ This realizaiton through Advaita sadham is not 
very easy for all men and so alternative paths or methods with 
fin umveisal outlook and spirit of amity have been prescribed 
according to different tastes, temperaments and capacities of 
*the Sadhakas Swami Abhedananda said “Before we under- 
stand what the Absolute is, we must pass through different 
stages of evolution m our spiritual progiess Fust of all we 
start fiom the gross physical body and its relation to the 
universe Then giadually we go inward towauls the centre* 
We rise still higher and reach the stage of qualified non- 
dualistic conception of God, le, conception of harmonizing 
God, the individual soul and the woild, and at last we reach 
the final stage of non-dualistie or Advaitic conception of God 
or the Absolute which tianscends the categories of time, space 
and causation” Further he said “Therefore, the monistic 
thinkers who are the sincere and earnest seekeis after the 
Absolute, do not stop m dualism, do not stop m qualified non- 
dualism, but want to go deeper and still further, and try to 
find out the absolute Truth which is beyond all changes and 
all relations ” Therefore, the Swami did not discard any of 
them, but said that they are the alternative doctrines and 
paths to leach the same goal 

Heie we find a new solution of some different problems 
in the field of spiritual sadhana , because different men are. 
possessed of diffeient tastes and temperaments, and it is 
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natural that they select their spiritual ideals accoiding to then 
tastes and tendencies So it will not be wise to pi escribe a 
maiked 01 chalked out path 01 method foi all Swann 
Abhedananda was also m favoui of alternative paths and 
piactices, so he advised the sincere seekeis aftei luith to 
begin their sadhanas from the lower to the highei Older, from 
the duahstic conception of God to the non dualistic one, and 
told them not to stop until the goal is leached So we find 
that the Swami Abhedananda admitted all the stages of dualism, 
qualified non-dualism and monism or non-dualism m the way 
of attainment of God-realization We know that Sankaia 
prescubed some pratika-upasanas as a means to the goal, but 
yet he did not recognize those means or mediums as ieal and 
essential Swami Abhedananda also admitted the utility of 
some symbols as a means to spiritual sadhana m ordei to reach 
the ultimate goal of non-duahstic conception of the Absolute, 
and at the same time he said that a medium is not the ultimate 
end, but is only a means to an end 

Now, before representing Swami Abhedanandas interpreta- 
tion of maya, let us discuss about the stuff of unreality (mithya), 
which has been explained by Sri Ramaknshna It is said in 
the Kathamrita* that Baikuntha, the brother of Jayagopal, 
asked the Master "Sir, is the world (samsara) unreal 
(mithya)?” Sri Ramaknshna answered "As long as God is 
not lealized, the world appears as unreal Then men 
ignorantly think everything in this world as his own * * 
As the world is constantly changing, so it is unreal * * 
Because when you will realize the Brahman, the world does 
not appear as unreal * * Because he who has realized Him 
(the Brahman), sees that He (the Brahman) Himself has been 
manifested as the individual souls (pva) and the phenomenal 
world ( jagat )’ Further he said "As long as God is not 
realized so long everything is discriminated by saying 'not 
this, not this (nett, nett), but when God is realized, the 
enlightened man comes to know that God has been manifested 
as all Then he realizes that hvara , maya, 'jiva, and / agat — 
all are nothing but God the Absolute * * Therefore, the 


a Vol I, 14th Fchtion pp 130-321. 
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phenomenal world (Ida) and the Absolute (mtya) are insepar- 
able, or it can be said that who appeals as God, he also 
takes the forms of the individual souls and the woild >3 Though 
Master Mahashaya (Sri M ) sometimes said that these sayings 
of Sri Ramakushna sing the doctrine of qualified non-dualism 
(vtshistadvaita) of Ramanuja, yet fiom the teachings of the 
Master it appears veiy clear that his sayings sing the song 
of Advaita with a new outlook It has been said befoie that 
Sri Ramakrishna said < 

'jfcm aT% ( ( Ttem sit sto ) ftwr 

( fa*TT =ST55TTTST 3T ) \ * * ctT% ( TTSTC ^ 

( srcrrc ) arfaw w i’ 

That is, as long as God is not known, so long the world 
appears as umeal 0 * But when God is known, the world 
does not appeal as umeal or false* Here, accoiding to Sri 
Ramakushna, socalled unreality of the world appears for 
the non-knowledge of God or Brahman, and knowledge 
of God or Brahman removes the idea of unreality, i e , falsity 
of the world-appearance, because aftei Divine realization, said 
Sri Ramakrishna, the enlightened soul sees and feels that 
every atoms and molecules of the umveise aie covered by the 
Brahman c isha vasyamidam sarvam Therefoie, the Brahman 
appears everywhere in this universe as matter and spirit, and 
when Divine realization comes, the notion of unreality 
vanishes So, according to Su Ramakrishna, unreality or false 
knowledge (mithtja-jnaw or maija) depends upon, or is related 
to, non-knowledge of the Biahman But Sankara said that the 
world of appearance seems real so long as the Brahman is 
not realized, but aftei realization the woild appears as false 
01 unreal It is a fact that Sri Ramaknshna’s God- vision is 
different from that of Sankara 

Swami Abhedanandas interpretation of unreality or matja 
somewhat differs from that which has been given by his 
Master, Sri Ramakrishna Like Sankara and other Advaita 
philosophers Swami Abhedananda discussed matja or unreality 
along with the law of cause and sequence, the idea of sub- 


3 Ibid, p 134 
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stratum (adhisthana) of the woi ld-appeai mice and also the 
pioblems of space, time and causation, m a conventional way, 
as well as from the viewpoint of modem science He laiscd 
a question as to what is the leal mtiue of maya, and said 
‘Is maya sejiaiable fiom that infinite souite of wisdom? No, 
it is inseparable (fiom wisdom) As the burning powei of file 
or heat cannot be sepaiated fiom fue itself, so maya, the 
will-powei of the Loid, is inseparable fiom the ocean of 
wisdom, which is called the Biahman”* Fuithei he added 
'Now we have found the infinite ocean of wisdom is in one 
side, and maya 01 will-power, which is known as the natuie 
or Prakriti , is on the othei side, and when we combine these 
two and considei these two as one, we get Isumi, the personal 
God (saguna-B lahman), as the projector, pieseiver, and 
destroys of the universe * * In fact, they are all inseparable 
from the infinite Biahman 55 Ileie we find that Swarm 
Abhedananda exidamcd maya as an insciutable power, 01 an 
msepaiable divine Energy of the woild essence Brahman, as 
lias been explained by his Mastci Su Ramaknshna While 
explaining the leal nature of maya, Swann Abhedananda men- 
tioned about the dual aspect of the Brahman, and at the same 
time said that this dual aspect is absolutely assuming, as, m 
essence, these two aspects belong to one and the same Brahman 
These two aspects of the Brahman, he said, are accepted 01 
recognized only for the manifestation (smli) of the pheno- 
menal universe, which can be said to be sportive plav (Mo) 
of the Brahman, or of the divine Energy Sn Ramaknshna also 
said that maya or divine Energy is Brahmamavce — Lilamayee 
Swami Abhedananda discused about maua in Ins different 
writings somewhat in a different way As for example, in the 
same book, Vedanta towards Religion , the Swann said "But 


*Vide Attitude of Vedanta towards Religion , p 15 
6 Vide Ibid, p 15 

6 Sankara sang the sime song when he explained the theory of pio- 
jectum of the world appearance as a sportive play of hoara 

Somewheie m the commentaries on the Brahmasutias he admitted that 
though the act of projection is not possible on the pait of the transcending 
pure Biahman, \et siisti is admitted to realise or appreciate the sublnmtv 
and greatness of the prune-principle, Brahman And not onlv that, but 
Sankara and the followers of the Vivarana School also icgnrded the pure 
Brahman as the locus (ashraya or adhisthana) of the nescience or maya. 
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what is may a, I ashP Is it meiel> an illusion? No, it {may a) 
means relative existence It means time, space, and causation 
Sankai achat ya defined it as inscrutable m its nature and name 
It is the energy of that jupieme wisdom and the Divinity 
Similaily, m anothei place he said What is may a? Tire 
power which produces these waves of phenomena, is called 
menja This insciutable power of maxja dwells in the infinite 
ocean of Reality or Brahman fiom eternity to eternity It is 
inseparable from the Divine Being as the power of binning 
is inseparable fiom fire Sometimes this jxiwet lemains latent 
as undifferentiated cosmic energy and sometimes it manifests 
itself as the various foices of natiue 

It should be remembeied that Swann Abhedananda, like 
Swarm Vivekananda, differentiated the woid 'delusion' from 
ihe word 'illusion, and said m the book, Lectures in India 
(1906) ‘Maya does not mean illusion Illusion is a word wrongly 
adopted m translation This woid gives a false idea to the 
Western mind Maya is the invisible Energy which is in- 
separable from God” Again, in the Doctrine of Karma he 
said "Delusion does not mean non-existence', it means 
relative reality , that is, it exists for the time being, and has no 
permanent existence The Swami said that maya is relative 
leality and compared it with the dream state (svapna) 
He added Dreams aie teal so long as we are di earn- 
ing, but when we wake up, they become unreal” 7 Here 
Swami Abhedananda explained maya as Swami Vivekananda 
explained it as 'a simple statement of facts', and not as a theory, 
nor as Sankara made it explicit m his Commentary on the 


and, consequently, the pure 01 transcending Brahman is regarded 
(assumed) as the cause and the ground of the universe, though from 
the strict logic of Advmta Vedanta, the pure Biahman neither forms 
the cause, nor the ground of the universe 

Some of the Vedantists Taised a question as to solve the mystery 
of the dilemma or cause and effect oi seed and tree They say that it is 
difficult to ascertain whether seed precedes the tree or tree precedes the 
seed, as a tree cannot come out without a seed, and similarly seeds cannot 
urow without a tree So seed being the cause and tree being an effect, 
the indeterminate Biahman is conceived as the prime cause ancf 
ground of the world-appearance, which is said to be an effect, so as to 
foiward a lahonal explanation m respect of creation or projection of 
the universe 

7 Vide Doctrine of Karma , Appendix 
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Brahmasutra (vide the sutra 2 1 14) 

JnnsrfuwNiRra. i srtiarasivfa 

sn^sfteRfi arn^iciTcnalcr^q^qT?^. 

5Zfq?R. t 

This example of dieam has also been foiwaided by Swami 
Abhedananda, while explaining nescience oi may a Like 
Sanhua, Swami Abhedananda admitted the apparent pheno- 
menal existence of the woi ld-appeai ance, so long as theic 
comes no realisation of the Brahman which absolutely trans- 
cends the categories of time, space, and causation The Swami 
forwarded So the lelative leality ( oyavaharika-sattva ) is on 
the sense-plane, and the absolute reality ( paramarthika-satta ) 
is beyond turn and space 8 9 Vedanta said that the lelative oi 
appaient leality is lemoved oi collected by the realization oi 
the Biahman f Sf5^l*WC a fc E r and the seeming 

or lllusoiy leality is negated or nullified by the light Knowledge 
even when nescience or apiana peisists m man 

I The absolute Reality is the unchangeable 
immoital Atman or Brahman 

Again Swami Abhedananda explained nescience or matja as 
an eternal msciutable power of the Brahman Sankara and his 
followers called may a as the power of the supieme Lord 
of the umveise ‘erfasjptWT MtWilfa ’ | By die word 
or sakti Sankaia meant the piana-saktl of lsvara To 
support Ins statement Sankara further quoted the Svetashvatara 
Vpamshad (1 3) ‘ItXtWlfV and commented 

RTMt TOncfl*T * * l 

Clntsukhacharya supported the view of Sankara, while 

he said in the Tattvapradiplka =q 

l Swami Abhedananda similailv said maya 
is the invisible Energy which is inseparable from God * In 
the book, Dwme Heritage of Man , he further said “The 
power which produces these waves of phenomena, is called 


8 Vide Tuie Psychology , Appendix 

9 Contemporary Indian Philosophy, 1930, p 178 
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maya Uhis inset utable powei of maya dwells in the infinite 
ocean of Reality 10 It is as insepaiable fiom the Divine 
Being as the powei of binning is insepaiable from fire 
Sometimes this powei lemams latent as the undifleientiated 
cosmic Eneigy, and sometimes it manifests itself as the 
vinous foices of Nature 19 The Swami fuither said that 
fnaya 01 cosmic Energy dwells m Isvara That piojection 
(of the woi ld-pi ocess) fiom the potential state into the kinetic 
Or active state takes place gi actually through the process ot 
evolution of maya or cosmic Energy, which dwells in Isvara 
of Vedanta ” 141 It has already been said that Advaita Vedanta 
divided the levels of the Biahmaivconsciousness into four, 
lunya, Isvarn, Hnanyagarbha, and Vibrata , for explaining 
the mysterious ( amrvQchamya ) process of projection (srisfi), 
and said that the causal nescience or maya co-exists with 
Isvara, though Isvara is neither contaminated nor affected by 
maya And from this conventional and imaginative Vedantic 
chart we know that the cosmic Eenergy contains all the seeds 
of impiessions (samaskaras) of all incarnations of all the living 
beings and nondiving objects of the universe, and she (Sri 
Ramakrishna calls Divine Mother) projects them m the time 
of new manifest ation of the universe 


10 It can be mentioned in this connection that the Vedanta philosophy 
has divided maya into two, maya and avidya Vedanta stated that maya 
co exists with Jstara or God, who is sum total of all individual beings, 
and avidya resides in, or co exists with, the individual soul But there is 
a great controveisv regarding the locus of ajmna or avidya Vachaspati 
Mishra explained m his Bhamati that ajnana or avidya co exists with 
individual soul G/m), i e , the jiva is the locus of ajnana , whereas the 
Vivarana School, founded by Padmapada, the foremost disciple of Sankara, 
asserted that aimna or avidya co-exists with the Brahman-consciousncss 
( chaitanya ), ie, Brahmin is the locus of a/natia or avidya Here we 
find a difference between the Schools of Vachaspati Mishra and 
Padmapada But it is the opinion of the author of the commentary, 
Gauda-brahmananda that there remains no difference or rivalry between 
the Bhamati and the Panchap<idika-vioarana y because though Vachaspati 
Mishra said that n/nana is jivashrita, yet the iiva is no other than the 
Brahma-chaltanya The Vttwatia also admitted the locus of ajnana or 
avidya as chaitanya So, in reality, both the Schools are not antagonistic 
to each other, lather they admitted that maya } ajnana or avidya resides 
in, or co exists with, the chaitanya or Brahma chaitanya (chattanyoshnta 
ajnana) 

1 True Psychology , p 51, 

32 Ibid, p 54 
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Now, it can be asked as to whether Iaoara is mteuor to 
Turiya 01 the absolute Biahman that tiamcends the categones 
of time, space, and causation Viewing hom the standpoint 
of stnct logic of Advaita Vedanta, Isvata appeals as mfenoi 
to the tiansccndmg Tuuya or Fouith Pnnciple, but, in essence, 
the Isoaia- Biahman and the luuya-Biahman aie one and 
the same supieme consciousness And fiom this highest 
viewpoint Su Ramaknshna, Swann Vivekananda, Swami 
Abhedananda and othei disciples ol mnei cucle of Sri Rama- 
knshna said that “the inscrutable powei of matja dwells m 
the infinite ocean of the Reality, 01 the Brahman, and this 
infinite Biahman is the pure (shuddha) and immute (kutastha) 
Biahman which has generally been descnbLd in Advaita 
Vedanta as the Tunya-Biahman oi Fouith Principle It has 
ilieidy been said that m the Kathamrlta (Vol I), Sri Rama- 
krishna said “Biahman and Kali aie one and the same, as 
file and its binning powei are msepaiable If we think 
about or admit fiie, we automatically think about or admit 
its binning power Similarly, when we admit Kali, we auto- 
matically admit the Biahman (here ‘Brahman' means the 
absolute pure and immute or kutastha Biahman), and vice 
versa The sun cannot be imagined without its rays There- 
fore, the Biahman and Sakti are inseparable I call the 
absolute Biahman Sakti or Kali Now those sayings of Sri 
Ramaknshna are sufficient to prove that the Divine Energy 
or maya is inseparable from the universal Being, the absolute 
Brahman, and it has been explained before why Sn Rama- 
krishna lecognized the Brahman and SaktL as inseparable 
Not only that, but Sri Ramaknshna believed that 
Brahman with form (. Sahara ) and Brahman without form 
(mrakara) are one and the same substance To quote in this 
connection the sayings of Ramaknshna, it can be said that one- 
Mastei (Sn M ) heaid that to know God is knowledge (; jnana ), 
and non-knowledge of God is ignorance (ajmna) Again 
when Master Mahasaya told that he liked God much without 
form, Sn Ramaknshna said 

'faKr* fam— m?f! to? i ^ gfis m st, m> 
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That is, Yes, it xs good that you have a belief in formless 
aspect of the Absolute, but do not hold that this aspect is only 
real and otheis aie umeal You must know that as God 
without iorm is real, so leal is God with foim In which 
you have much faith and legard, hold that, but yet at the 
same time do not disregard and deny God with form” 
M (Mustei VI aims ay a) was astonished to hear that both the 
aspects of God ate real 13 

Swami Abhedananda said that the categories of time, 
space, and causation give rise to the idea of unreality, and 
that idea means the idea of duality 01 separateness Vedanta 
said that when vve separate oiu selves hom the underlying 
unity of the absolute Biahman, we iall short and get into 
the pit of delusion, and this delusive maxja is no other than 
the categories ol time, space, and causation Most of the 
philosophers of the West have divided time and space into 
difteient aspects, and they are (1) conceptual space or time, 
(2) perceptual space or time, (3) physical space or time, and 
(4) absolute space oi time Some of the philosophers have 
divided space mto five and time into three classes The five 
manifestations of space are, sensational , perceptual , concep- 
tual, abstract, and mathematical Space is also conceived as 
a categoiy of physical science Thiee manifestations of time 
aie, perceptual, mathematical, and time us a category Kant 
called these two categories space and time as ‘the forms of 
thought oi intuition* In his Critique of Pure Reason, while 
discussing about tianscendental aesthetic, Kant called space 
and time <is two forms of sensuous intuition ( anschanug ) He 
said “Space is nothing but the form of all phenomena of 
the external senses**, and f it is the subjective condition of 
our sensibility, without which no external intuition is possible 
toi us ** In fact, whatever is seen in space, is a representation 
of our senses and is not a thing-m-itself Similaily, time is 
not an idea or concept obtained or deduced by abstraction 
from experience “Time, therefore, has subjective leahty 
with regai d to internal experience, that is, I really have ih 
representation of time and of my determinations in it Time, 


13 Vide Kathamrita, Vol I (1306), p 25 
5 
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dberefore, is to be considered as real,, not so far as it is an 
^object, but so lai as it is the representation of myself as an 
■object M ‘ Kant said that to get the ideas of all the external 
-objects, we shall have to think them tbiough space and 
lime which aie no othei than the foims of intuition All 
the special and tempoial forms of objects are forms of our 
sense knowledge, so the objects have existence of their 
own outside of the mind Kant said that one thought follow- 
ing anothei, gives us a conception of intervals which we call 
iime' and when two ideas rise simultaneously, that 
■which se paiates them, is what we call ‘space* The word 
lime’, according to Bergson, involves two difFeient concep- 
tions, and they are (i) mathematical or scientific, and (n) intui- 
tional or instinctive The former is not leal, whereas the 
latter is real, as it gives us the consciousness of 6 lan vetal 
Space is legai ded as a limiting concept It is external, i e , 
alien in essence, in relation to peiceivmg mind Space is also 
the locus of mathematical or scientific causality, and is the 
field of intellect, not that of intuition 16 

Swami Abhedananda explained space and time as 
mental concepts, 01 as merely the conditions of thought, which 
are subject to change While defining time and space, the 
Swami forwarded the question as to what are time and 
jspace? He said that ‘time* means the succession which is a 
condition of thought, and ‘space* means co-existence He 
said “So the aotivities of the mind, being either in succession 
or simultaneous, pioduce the ideas of time and space M0 
The Buddhist and Jain philosophers also conceived about 
space and time The physicists have conceived about space 
and time almost in the similar way Most of the physicists, 
such as, Profs Eddington, Jeans, Whitehead, Sillivan, 
Crowther, and others are of the opinion that we cannot have 


14 Cf Critique of Pure Reason (translated by Max Mullei), pp 18, 29 
Henri Bergson diffeienhated intuition from intellect by saving that 
intellect or intellectual knowledge is external, relative, static and 
abstract, whereas intuition or intuitive knowledge is internal, absolute, 
dynamic, concrete and organic Further, intellect analyzes and 
intuition synthesizes Bergson also said that intuition is tne precise 
counterpart of intellect — Vide Creative Evolution, p 186 
10 Vide Doctrhu of Karma (1963), pp 53*54 
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space and time without things, and things without space and 
time, and specially space plays the dynamic role m the creative 
process and phenomenal events In fact, space and time 
are essential for the existence of matter or phenomenal 
objects, Prof Einstem said that the geometrical space is 
shaped and determined by “the sum total of its material 
•context' 17 Prof Barnett was of the opinion that the sum total 
of the masses of matter or things in the space-time causes 
the space-time ‘to bend back on itself in a great closed cosmic 
ourve " 1B Some of the philosophers and scientists admitted 
space and time unhmited and eternal, though Sankara and 
Xant refuted this idea Some of the scientists explained space 
as unbound and limited, and Prof Einstem said that the idea 
of space as unbound and limited is quite conceivable if we 
think of sx>ace as spherical According to Einstein's general 
Theory of Relativity, space should no longei be conceived as 
a flat surface, as space-time is, in truth, circulai or curved 
Prof Eddington subscribed his view in his New Pathways in 
Science 111 “One interesting thing Einstein has told us about 
the universe of space-time that it is not infinite stretching 
^endlessly, but is quite definitely limited This radical theory 
of Einstem regarding the concept of space as unbound and 
limited is somewhat akm to the theory of Advaita Vedanta 
Advaita Vedanta also admitted that space is relatively infinite, 
but it is, in reality, finite when the transcendental knowledge 
of the Brahman dawns upon man To Prof Einstem, space 
has reality only as an order of the objects residing in it, and 
the existence of time is similarly dependent on the order of 
events by which we apprehend and measure it In fact, the 
Relativity Theoiy of Prof Emstem proved that all jihysical 
motions should be thought of as a “continuous curve m four 
dimensional space-time continuous and all the phenomenal 
events therefore happen m space-time, welded together into 
sa continuum ”* 1 


u Puragra Paramapanthi Advaita Vedanta and Modern Science , p 20 
I* Vide The Universe and Dr Einstein , p 103 
n Vide Eddingtons New Pathways in Science , p 217 
Cf Puragra Paramapanthi Advaita Vedanta and Modern Scienc& 
a 1 Ibid, p 51 
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Now, it may be asked if, m reality, space and time have 
no permanent existence (mttja-satta) of then own, then wh) 
they ate conceived as space and time at all? To this Swam 
Abhedananda said that, as long as we admit the existence oi 
the woild of phenomena m which we live, so long we art 
bound by the inevitable law ol cause and sequence and sc 
long we will have to accept time and space When a mar 
thinks 01 consideis himself as diffeunt bom the Biahman 01 
Atman , he is subject to the categones of time, space anc 
causation, because, the Swami said that the veiy idee 
of sepai ation gives use to the concept of unreality Xi 
leality, we axe no othei than the absolute Biahman, but thu 
sepai ation is inevitable in time of mandestation, as mamfesta 
tion 01 projection (abhivyakti or snsti) connotes the idea oJ 
sepai ation fiom the Reality And this sepai ation is necessar> 
lot lecognuing the inseparability of the individual self (jiva 
and the absolute Reality (Biahman) In the Upantshad, there 
lies the seed of sepaiation-cum-projection, where it is said 

ie, 1 am one and without any second, but foi the pheno 
menal appearance I shall be many, and this projection of the 
phenomenal appeal ance hapjDens fiom within, He enters mic 
it, and is one with it, and is manifested as the innumerable 
foims* Now this idea of becoming is the cause of manifold 
manifestation and also of separation So Swami Abhedananda 
said that although the absolute Brahman is formless, yet ll 
assumes vauous foims and maintains itself as God or 
Hnanyagarbha, the first-born Lord of the universe The 
spiritual form of the Divinity rises m the ocean of the formless 
Brahman, or of the absolute Godhead, floats there for some 
time and aftei satisfying the desires of the true Bhakta or 
worshipped merges into the ocean, again 32 In fact "the 
personal God with a spiritual form is the objectification or 
projection oi manifestation of the impersonal ocean oi 
Divinity Then the Swami quoted the Upantshad which 
said "Thou art one, yet thou takest many forms through Thy 


w Vide Divine Heritage of Man , p 74 
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■unspeakable powei of maya I bow down and salute Thee 
Whosoever know Thee as formless and with form, knows the 
eternal Truth 23 

Vedanta said that wherever we admit the existence of 
the phenomenal world, we admit also the categories of time, 
space and causation, which aie no other than maya Then 
the causeless and groundless absolute Brahman is imagined as 
the cause (karana) and giound or substratum (adhtsthana) of 
the changing phenomenal woild Swami Abhedananda said 
Usutra, according to Advaita Vedanta, is both the matenal 
and the efficient cause of the universe 24 Furthei he said 
'He (God) is not the efficient cause alone, as the dualists 
maintain, but he is both efficient and matenal cause of die 
universe ™ The Swami was of the opinion that the absolute 
indeterminate (mrguna) Brahman assumes both the matenal 
.and efficient cause (upadana and nmutta karana) for the fulfil- 
ment of His divine mission and also for His spqrtive play ( lila ), 

Regai dmg the manifestation of world appeal ance, the 
Upamshad said that everything existed in the womb of the 
Vraknti or causal nescience m the form of ideas or wmaskaras > 
.and the Brahman (determinate Brahman) creates means it 
\desires to) projects those causal samaskaras in gross foim 
Sri Ramakrishna gave an example of this piocess of injec- 
tion m a very lucid way He said that the house wife (banr 
gtnm) pieseives all kinds of seed'' in a jar (nyptakatar^ 
llandt) and wh^n suitable time comes, she sows them in the 
ground (umveise), and diffeient lands of living and non-hvjng 
being come out fiom those seeds The seeds are the symbol 
of the sleeping or unmanifepted samaskaras of all kinds of 
animate and inanimate object, and bv the effortless will of 
the Lord (Isvara)> they aie manifested Then die unmanifested 
( avyakta ) became manifested (vyahta) and this manifestation 
is known as projection or sristi Swami Abhedananda 
desenbed this piocess in this way (1) 'That one has appeared 
as manifold thiough the manifestation of various powers that 


w Ibid, p 75 
» Ibid, p 134 n+- 
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exist potentially in the source of all things and all beings”* 
(2) ‘'Sometimes this power (oi Eneigy) lemains latent as. 
undiffeientiated cosmic eneigy and sometimes it manifests 
itself as various foices of the Nature”, (3) “So the watei of the 
ocean of that absolute Reality possesses in a potential state 
all the material, mental and spiritual forms that ever existed 
or will exist in futuie * Really the potential seeds of projec- 
tion (sristi) manifest in gross foim, and this process has been 
described by the Vedas, the Upantshads, and the Puranas that 
God, the Creator (Hnanyagarbha-Brahman) creates the universe 
and its cieatuies from within 

This theory of evolution was forwarded for the first time 
by Kapila m his Sankhya philosophy m a very scientific and 
systematic way, though the nucleus of this idea of evolution 
is found in the Upamshads like Taithnya and others Advaita 
Vedanta incorporated the idea of evolution from the Sankhya 
philosophy The Tantra philosophy also adopted this idea 
with some changes or modifications The Sankhya said that 
Prakriti m itself is unintelligent and inactive, find she manifests 
the umveise and its beings when she comes in contact with 
the intelligent and all-shming Purusha Advaita Vedanta took 
up this idea of the Sankhya but said that the Prakriti is the 
intelligent primordial Energy winch is inscrutable m its 
nature, and is unspeakable (anirvachaniya) The Purusha * 
is the absolute Brahman which transcends the categones of 
time, space and causation The causal Energy of the Sankhya 
became the mysterious medium of projection (srxstl) m the 
Vedanta This unspeakable and indescribable PrakriU is* 
known in Advaita Vedanta as the causal nescience or maya 
or Avyakta or Avyakrita which is different from PrakriU of 
the Sankhya It is described as existent (bhavarupd) and end- 
less and eternal ( anddi and ananta) so long as it is not negated 
or sublated by the Brahman-knowledge Vedanta said that 


^ It should be remembered that PurusJia of the Sankhya 
different from the Purusha of the XJpanishad and Vedanta, because 
the Sankhya admitted innumerable Ptuushas, whereas Vpanishad and 
Vedanta admitted only one unique Purusha who is known as the- 
Atman or Brahman 
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when the divine light of the transcendental Brahman dawns, 
upon a man, the causal nescience or maya is removed and the 
Biahman shines as one without the second So, while 
explaining this process of simultaneous disappearance of 
nescience and appearance of the Brahman-knowledge, Swami 
Abliedananda described that darkness which existed so long 
thioughout eternity is instantly replaced by the self effulgent 
light of the absolute Brahman, as the deep darkness of a room 
is instantly enlightened when a match-stick is stricken 

Tantra also incorj)orated from the Sankhya the idea of the 
the prime-principles, Purusha and Prakriti in a modified form, 
Tantra explained Purusha as Siva and Prakrth as Sakti Siva v 
m Tantra, is described as the all-intelligent pure consciousness,, 
or the divine energy without action, and Sakti, as the divine 
force in action So, accordmg to Tantra, the inexplicable and 
unreal maya of Advaita Vedanta is known as the real and 
eternally existent Mahamaya, Sakti or Kali in Tantra The 
magical play (manifestation) of the universe which bears an 
apparent (praUHka) or relative ( apekshtka ) existence (stffta) 
m Advaita Vedanta,, appears as a real and eternal existence 
(nttya and ananta sattd) m the Tantra philosophy Tantra 
described Mahamaya or Sakti as real (nttya) and 
absolute existence (paramath%ka-satta) Because, according to 
Tantra, the manifestation of the universe is the real and 
dynamic play of eternal Sakti, or the world manifestation itself 
is no other than Sakti Siva is the changeless Purusha , and? 
Sakti is the real emanation of the Purusha , and that means 
Siva manifesting Himself as Sakti takes the role of the 
world-play, and Tantra said, that after the divine play is over r 
the two bifurcated Realities, Siva and Sakti, are polansed into 
pure consciousness and shine as undivided one Reality, as 
the positive and the negative parts of a pea appear as one 
covered by a sheath, and that undivided Siva Sakti principle 
shines with its undying glory throughout eternity The Rig 
Veda described it as Ardhandrtshvafa 

Now we find that where Tantra and Vedanta end, the 
philosophy of Ramakrishna begins Because, in Tantra 
philosophy, we find that the Brahman as Siva or Paramasiva 
shines as both indeterminate (mrguna) and determinate 
(saguna) — transcendent (uishvotttrna) and immanent (vishva- 
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g ata), le, as both static and dynamic Punciple, and m the 
non duahstic Vedanta too, the Biahman is both mdeteiminate 
and determinate — tianscendent and immanent One, the differ- 
ence between Tantra and Advaita Vedanta hes in the fact 
that while Siva, the absolute Biahman ot 1 anti a, shines as 
tianscendent, He becomes one with Sakti, and His divine 
counterpart (Sakti) remains as non-different from Siva, and 
both Siva and Sakti shine as one with the second, wheieas the 
absolute Biahman of Advaita Vedanta shines as an eternal 
existence that tiansceuds not only the limitations of time 
space and causation, but also the categones of one and many, 
and m this sense, the absolute Brahman of Advaita Vedanta 
is different from the absolute Brahman of the Tantra 
philosophy Now, the idea of Sri Ramaknshnas absolute 
Brahman has incorporated the ideas of both Tantia and 
Vedanta, and at the same time it has surpassed or trans- 
cended them in its lofty and all-inclusivc umveisal idea 
While unifying the ideas of both Vedanta and Tantra, Sri 
Rnmakushna said “The Vedantavadi Brahmavijnanis 
say that srt$h> sthtt, pralatja, ]iva , and — all are 

the plav of Sakti or Divme Energy In the piocess 
of disci lmmation or neh netl vichara, these appear as 
dream and Biahman is lealized as only real and all 
other things (other than Brahman) appear as unreal Thfn 
Sakti is also felt as an uiueal dream in Advaita Vedanta But 
in spite of discriminating thousand times, you will not be able 
to go beyond the limit of Sakti, until and unless you go deep 
into s amadfu T am meditating', T am thinkgmg' are the 
manifestations of Sakti So I say that Brahman and Sakti are 
msepaiable, because if we admit one, we are bound to admit 
the other As for example, fire and its burning power If 
we admit fire, we are bound to admit its burning power As 
fir6 cannot be conceived apart from its burning power, so the 
burning power cannot be thought without its somce, the fiie 
The sun cannot be thought without its lays, and so also the 
rays cannot be conceived without the sun * * Similailv, milk 
cannot be conceived without its colour of whiteness So the 
Brahman cannot be meditated Upon without its (inseparable) 
Sakti or Energy, and similarly Sakti cannot be conceived 
without the Saktiman BrahmaU The absolute (nitya) without 
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its relative phenomenal aspect (hla) cannot be imagined” 5 * 
Further, Sri Ramakrishna added "Kali is the Brahman (Kah- 
Brahman) She is both indeterminate and determinate ( nirguna 
and saguna) Is Kali black? No, She seems to be black from 
•distance, but when you go neai to Her and really realize Her, 
She does not appear as black” The word ‘distance* connotes 
the idea of ignorance or nescience (ajnana), and so Sri Rama- 

krishna said qr^ ie when right 

knowledge comes, one realizes Kali and Brahman as non- 
different Therefore the same absolute Brahman (or Paramat - 
man) assumes the forms of both Kali and Brahman, or as both 
the determinate principle and the indeterminate principle So, 
according tp Sn Ramakrishna, right knowledge about Kali or 
Brahman is necessary, and that right or correct knowledge, 
(yathartha-jnana) is revealed when cover of nescience (ajnana 
avarana) is removed, such as fhe self -shining sun is revealed in 
the sky when the cloud that covers the sun, is jemoved Sn 
Ramakrishna said to discover the non-relational pure knowledge 
that already exists all the time in the core of all bemgs Sn 
Ramakrishna advised to remove the sense of difference ( bheda - 
buddhi) which is no other than ignorance (ajnana) about the 
real essence of both the Divine Eenergy (Sakh) and the 
biahman He repeatedly saidw that the same formless absolute 
(mrakdra) Biahman, which is beyond speech and mind assumes 
the form (dkdra) of Divine Sakti winch means the sportive 
play of the woild-appearancC Now, when this right knowledge 
comes, the same absolute Brahman is known as Lilamavee 
with Her effortless playful aspect Sri Ramakrishna said m 
the Kathamnta (Vol I) 

^ tfarc crfc ster i fafa 1 t 

Sadhaka Ramaprasad also said 

§f? Xt$Z\ ITT ^TcT I 

That is, the dynamic aspect of the (static) absolute Brahman 
is known as Lilamayee, and this universe is Her sportive play 

r £ *• 


25 Vide Kathamnta „ Vol I, 14th edition, pp 50 51 
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(hla) She is the embodiment of the divine Will-to manifest, 
and she is full of bliss and intelligence She mikes ftee from 
the chain of delusion or samsara only one among millions of 
people, who struggle for freedom, as among thousands of flying 
kites, one oi two are only cancelled Swami Abhodananda was 
absolutely in tune with this universal doctrine of Su Rama- 
hrishna, although he at first preached the doctrine of Vedaulfc 
m the West to prepare the ground of preaching the gospel of 
their wonderful Master, Sri Ramakrishna 

Now, let us quote a portion of a letter of Swami Abhed- 
ananda which was wntten to one of his disciples, Pnncipal Sjsir 
Kumar Acharyn The disciple wanted to know philosophy of 
Sri Ramakrishna, and Swami Abhedananda wrote him thus 
"Yes, you have asked me who is Sri Saradadeyi * * Ramaprasad 
sung 

m trt 1 

? 

That is, ‘who knows how the goddess Knli is The six 
systems of philosophy cannot determine Hei\ etc Further,. 
Ilamaprasad sang. 

Trarc-em gfa m *nm 

w m 

fraft gftr feprasrfofr u 
^•-3^ jjk sufaafci 

f^twrfW i 

That is, the Divine Mother appears with form to the 
Sadhaka who like the form of the deity Again who likes to 
worship the deity as formless, Mother appears to him as form- 
less Some one savs that the Biahman is full of light, but the 
Mother, who exists in past, present, and future, is also that 
Brahman In fact, as far as a man realizes the deity, so far he 
speaks about the Brahman, but beyond the limit of a/nana there 
exists the unspeakable transcending Fourth, and you, Tara, who 
covers die three regions like the heaven (soarga), the world 
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{marta), and the under-world ( patala ), are that transcendental 
state ’ ' 

“Now, when you will know this secret or truth, you will 
realize Sri Saradadevi You will not be able to know Her only 
bjl reason or intellect As the fire and its burning power are 
inseparable, so the Brahman and maya and also Sri Rama- 
Lrishna and Sri Saiadadev are inseparable 07 Maya , the Divine 
Energy of that Parameshvara, manifests m us as vulyu and 
avidya, le, as purified calm mind and unpunfied disturbed 
mind Avidya has two powers, avarana-sakti (covering power), 
and vikshepa-saktt (manifesting power)* ’ " 1 At mi * 

^ ,-r! 

That is, 'when you manifest as the Prakrih, you cover the 
Brahman, and as Mahamaya 7 you enchant the minds of the 
three worlds’, etc ' *** 11 

"So, without the grace of Saradadevi, attachment to the 
world (samsara) is not removed, discrimination and detachment 
do not' come, arid the eyes of knowledge are not opened So 
you must pray to Her and must dedicate yourself to Her. 
If She is pleased. She will take you to Sri Thakur (Ramaknshna) 
So you must pray to Her for Her grace 

"Further, you have written that the philosophy of TT 
(Rabindranath) has been written, but the philosophy of Rama- 
knshna has not yet been written To this I would like to 
add that I have not read the philosophy of * * But, m 
comparison to it, the philosophy of Ramaknshna will be like 
a fathomless ocean of eternal Divine sentiment ('ananta- 
bhava-samudra*) Vivekananda said that if you try to define 
and describe the philosophical ideas of Sri Ramaknshna, you 
will minimise oi belittle Him, because He was so great, etc I 
am sending you this letter what has also been written by Sri 
Aurobinda after marking and after going through it, you Will 
return it to me ° * 


37 The Reader are requested to read the "Preface of the book, 
Visvniupmi Ma S arada, written bv Swann Pramanananda The book 
Visvarupim Ma S arada is written by Srimati Sukla Ghose, and pub- 
lished by the Ramaknshna Vedanta Math, Calcutta 
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“If you wish to undeistand Ihakui (Sn Ramaknshna), >ou 
will have to ntquue knowledge about all the shastras like Veda, 
Upamshad, Pm ana, Tantra, as well as all Eastern and Western 
philosophies Though I have knowledge of those shastras , vet 
I do not daie to wnte philosophy of Sn Ramaknshna, and so 
I have said in his stotra 

*t srRifir tnr swt i 

< • srasfrsftr fqifawft tnssrFf si^fr «w 11 

"Oh Sn Ramaknshna! I do not know the leal essence (tatiia) 
of von, and so I bow down to you as you aie in yourself the 
ocean of Grace ( knpastndhuj 

“I am veiy glad to leain that you wish to lead philosophies 
Read them with great care, but I think that your head will be 
puzzled if you lead all Eastern and Western philosophies 
But how will you be able to determine what are correct 
among diifeient schools or doctrines and what aie not At fiist 
that doubt crept m me when I used to read different schools 
of philosophy, and I was gradually turned into an agnostic 
Then I stopped the reading of all philosophies, and began 
to search the standaid of truth through meditation After- 
waids I got the standard by the grace of Sn Thakui (Rama- 
knshna), and found out the means to esteem and regard each 
philpsophy m its own place, and then I was free frpip, all 
•doubts and disbeliefs, The Upamshad says 



wfa trfeH. it 

1 

That is, ‘when the ultimate goal (of the human beings) is 
readied, all knots of mind are cut asunder and all doubts are 
removed, and all actions die away, 1 e , all actions are then 
perfoimed in the spmt of worship of God” 

From this letter of Swarm Abhedananda, we find that mere 
intellect or leason is not a means to an end If we wish to 
undeistand philosophy as well as greatness of both Sri Sarada- 
devi and Sri Ramaknshna, we will have to acquire sufficient 
knowledge of all scriptures and will have to possess the 
standard of truth so as to detcimme the real value of them. 
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It is true that all men and supermen have some distinctive 
thoughts and ideas which leally built the structuies ot 
philosopies ot then own So to know and to repiesent then 
philosophies, we must be in tune with then thoughts and ideas, 
and should caiefully deteimme then cliai act eristic featuies 
and tendencies to find out the ultimate truth as goal Swarm 
Abhedananda did not discourage anyone to get into the tenets 
and tendencies of all individual thoughts and ideas and also 
to represent them into a definite system of philosophy, but 
encouraged the seekeis aftei truth to get into the systems of 
thoughts of all kinds ot plnlosopheis and also to represent them, 
by acqumng the standard (mapkathi) of trutht tin ough the pro- 
cess ot divine lealization or brahmanubhuti What we need, is 
the correct rendenng ot thoughts, piesented by different 
schools So cate should be taken tor appreciating the essence 
of then thoughts and ideas 

To sum up the philosophical ideas of Swarm Abhedananda 
it can be said that the Swann maintained out and out the 
transcendental viewpoint ot non-dualism like his Master, Su 
Ramaknshna, though that tianscendental viewjjoint of non- 
dualism (Advaita) is somewhat diffeient from those of Sankara 
and othei philosophers This viewpoint is rather unique and 
novel m this sense that both the Acharyas, Sankara and Abhed- 
ananda maintained the doctrine of Advaita Vedanta, but differ- 
ence between them lies in the fact that Sankara maintained the 
non-duahstic Reality which transcends the categories of time, 
space, and causality, and negated the socalled permanent 
leality (paramarthika-satta) of the play ot the world- 
appeaiance aftei the realization of the Brahman, whereas 
Swami Abhedananda maintained the same doctrine like his 
Master, Sri Ramaknshna, which discloses the fact that the 
world-appeai ance (jagat) and the worldly being (pva-pigat) are 
the divme manifestation of Divine Prakrttl or Sakti, which is* 
non-diffetent from the Brahman m essence In his Hindu 
Philosophy of India Swami Abhedananda said “He who* 
travels through this path of wisdom (piam), burns the vast 
forest of the trees of phenomenal names and forms { nama-rupa ), 
by staitxng m it the fire of light knowledge Because all these 
names and foims are produced by maya , the inscrutable power 
of the Biahman It is inseparable from Brahman, as the power 
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of burning is inseparable fiom fne** 8 At the outset it appears 
that Swami \bheclauandas conclusion regarding maya as the 
msciutable powei of the Brahman echoes the conclusion of the 
Tantia philosophy, because Tautia says that Sakti is inseparable 
from Siva, the supreme consciousness, as Sakti or Kali is the 
counterpart of Sadasiva or Mahakala But m a similai way Sn 
Ramaknshna also said that Sakti and the possessor of Divine 
Power (Saktunan) is one and the same Sri Ramaknshna for- 
warded an example of the moving snake and the motionless 
snake, which aie, m reality, one and the same snake Similai ly 
Sri Ramaknshna gave an examjDle of the salt-doll which lost its 
existence m the ocean, when it went to measure the depth of 
the ocean Here the salt-doll is nescience or maya and the 
ocean is the Biahman, and Sn Ramaknshna said that when 
maya * approaches the all-consciousness Brahman and tries to 
deteinune the nature of the Brahman, it entirely loses its 
existence into the fathomless ocean of the Brahman, and theie 
remains only the Biahman as one without the second Swami 
Abhedananda said that a Jnana Yogi, m his search after the 
absolute Tiuth, Lejects all names and foims by discninmating 
^iot this, not this* ( neti , nett), until he realizes the one name- 
less, formless, and absolute Being of the universe, where the 
subject and the object — knowei, knowledge and the known 
object are transcended’ According to Sankara, the shudda or 
indeterminate Brahman has no connection with the phenomenal 
play of the umveise and its beings, but, according to Sn Rama- 
knshna, Swami Vivekananda and Swami Abhedananda, though 
the shuddha qi indeterminate Brahman is above all the pheno- 
menal appeal ances, yet it assumes the apparent realities of the 
universe and its beings for the purpose for its sportive play 


®*Vide Complete Woih of SuXimt Abhedananda , Vol II, p 297, 
and also Vol X, p 312 

w The word maya here signifies intellect Or buddhi which 
approaches to determine the natuie of the Brahman The fact is this 
that intellect or buddhi is the only medium or instrument by which 
(r\etl s ii city vichara) shining light of the all-consciousness Brahman is deter- 
mined or realized Now when the Brahman-consciousness is reflected 
in the intellect or buddhi y ajnana in the buddhi (buddhi being the 
product of ajnana or nescience) dies out and there shines the pure 
consciousness, and then the realization of the Brahman-consciousness is 
Possible 
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Swarm Vivekananda said “There is but one Atman , 
there cannot be two We have seen how m the whole of this 
universe there is but one Existence, and that one Existence, 
when seen through the senses, is called the world of matter 
When it is seen through the mind, it is called the world of 
thoughts and ideas And when it is seen as it is, then it is the 
one infinite being So, it is not that there are three things 
in one — the body, and the mmd, and the Self, although that 
was a convenient way of putting it m the course of explana- 
tion, but all is that Atman , and that one Being is sometimes 
called the body, sometimes the mind, and sometimes the Self, 
according to different visions, There is but one Being, which 
the ignorant call the world >>3 ° This statement of Swann 
Vivekananda echoes the precepts of Sri Ramakrishna Param- 
hamsa, and is similar to that of Swarm Abhedananda In the 
saymgs of Sri Ramaknshna, as recorded m the Srt Ramakrishna - 
Mahtma (second edition, 1968), by Akshay Kumar Sen, the 
celebrated author of the Ramaknshna-Punth% , we find “The 
limitless, all-present and all-pervading Brahman mav be known 
by any name or designation, but, m reality, it is one without 
the second Its states are imagined as two one, mtya or 
transcendence, and other, hla or immanate When the Brahman 
shines as transcended and as one without the second, it seems 
to be mYsteuoub and indefinable (kxmbhutahmakara) and that 
transcending state is only known by it * *, but while it remains 
m the immanent state, it appears as manifold beings and this 
state can be known m different ways The Punish a is invariably 
the Praknti Though one appears as two (in different forms), 
yet both (the forms) are non-different That is, two seeming 
prime Principles constitute the one undivided Principle (the 
basic one) For the cause of sportive play (Ida) or projection 
(sristt), the one undivided (akhanda) Brahman appears as two 
principles As for example, one pea being watered, is divided 
into two halves and turned into a fruit ox seed and from that 
seed, sprout springs up Similarly, one and secondless Brahman 
is regarded as cause ( karana ) of projection or creation ( snsii ) 
when transformed into Purusha and Praknti 


Vide John Yale What Religion w tn the Words of Swami 
Vtvekanaiula > London 1962 
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‘"The Pauimatman 01 Biahman shines m its tianscendentat 
nature as one without the second, but in the immanent nature, 
01 in the state of spoitive play, it lequnes the help of Sakti 
ot Energy As an eaithen image is not made fiom diy mire, 
but it lequues some watei foi that purpose, so, m case of 
Itla 01 sportive play, the unique transcendent Biahman seems 
to be poweiless, so it lequnes the powei of Sakti Theiefore, the 
one matchless Biahman appeals as Furusha m one sense and 
as PtakriU m other sense m the time of projection (sristi) The 
Reality (mtyfl) remains the same as non-difleient, but in the 
time ot da or manifestation, it appeals as dual or different for 
changing of cneumstances” This saying itself sings the song 
ol non-duakstic philosophy of S n Ramaknshna and that of 
Swami Abhedananda 



AN INTRODUCTION 


Swarm Abhedunanda, the direct disciple of Sri Ramaknshna 
Paramahamsa, left behind him precious tieasures of various 
valuable thoughts and ideas on religion and philosophy, along: 
with those of education, culture, art, science, astronomy, history 
and literatuie He served his Master Sri Ramalcnshna during 
his last days, spent his sweet and memorial days with the Master 
at DaksVuneswai, Cossipore Garden, and Shyampukur house, 
reached the supreme goal, the realization of the Bialiman^ 
which is both immanent and transcendent, took the name o 
‘kah-tapsvi’ or ‘Kah-Vedanti’ for the strict observance of 
austenty and penance at the Baranagar Math, and received the 
divine blessings of the Holy Mother, Sri Sarada Devi, for his 
literal y genius and contribution \fter his parwrqaka life, he 
went to London and from there to America at the call oi his 
beloved spiritual brother and guide, Swami Vivekananda He 
spent more than twenty five years in America and delivered 
lectmes on religion, philosophy, and many other subjects, 
which have been published in the 'Complete Woiks of Swami 
Abhedananda in ten volumes This compendium volume, c The 
Philosophical Ideas of Smarm Abhedananda — A Critical Studtf 
is offeied to the leading public as a guide to the lectures or 
discussions that have been published in the ten volumes of 
'Complete Works of Swami Abhedananda’ The chapters 
have been arranged according to the serial order as maintained 
m the 'Complete Works’, 
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CHAPTER III 


SPIRITUAL UNFOLDMEN T 

Spiritual Unfoldment by Swami Abhedananda, is a guide book 
for those who are willing to leam methodically and earnestly 
ihe practices of Yoga and spiritual sadhana > for attaining self- 
control and complete mastery over their senses, body, and 
inmd The author, being a man of Realization and highly gift- 
ed teachei of humanity, knows best the method of achieving 
the highest goal of human life He knows well the difficul- 
ties and pitfalls in the path of spnitual progress, while pro- 
ceeding thiough the \ogic practices and Vedantic sadhana 
He puts forward different knotty problems of the Sfoga method, 
solves them with a mastei hand by clearing all doubts and 
leads the spmtual seekers of Truth, step by step to the highest 
At stmation of the transcendental knowledge He discloses the 
Secret of concentration, and assures us that it is the best spiritual 
method of attaining the supramental tiuth and absolute free- 
dom He warns us against the dangei that we are generally 
Jrable to fall into pit being deluded by the charms of 
the psychic poweis, and urges us to be fully cautious 
pi them by keeping our mind fixed upon the highest ideaL 
He says that we should learn to keep ourselves away from the 
snares of worldly pleasures by right discrimination (vtveka 
or sadasadotchara) and by concentrating our mind (dhyana) 
upon the summum bomrn of life 

Swann Abhedananda classifies his discourses into thiee 
illuminating chapters, self control , concentration and medttaticn , 
and Godconscionsness Self-control is the key to unlock the 
mysteries of concentration and meditation Concentrated atten- 
tion leads the Sadhakas directly to the temple of Godconscious- 
ness The Swami says that the spiritual life of a man or a 
woman depends upon the subjugation ( damana ) or suppression 
(mrodha) of the senses, upon the self control (samjaman) of 
the passions and desires, and upon the maintenance of Divine* 
powers that aie latent in the reservoir of the subconscious or 
unconscious plane in every individual soul Concentration 
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leads to meditation means concenti ition piepares the mmd of 
the seekers of liuth to leach the state ol concenti ated attention 
or meditation aftei reducing its chsti acted and divergent 
modifications (manovnttis) to an unbioken flow of one current 
of thought (mravaihhinna-ekamukhi-chintadharii) towards a 
h\ed ideal By gaming the povvei of meditation, a Yogi enteis 
into the state ot C odconsciousness, which is called m tlie 
tieatise on Yoga samadhi In fact, Godconsciousness is not 
a state at all, although it is commonly known as the fouilh 
state or turitja, as it tianscends all other states, first, second 
and third (Virat, Ihranyagarbha and Isvara chaxtantjas) in its 
surpassing nature and essence The states are nothing but the 
diffeient levels of consciousness, and the fourth 01 transcending 
consciousness is the pure consciousness (shudhha-chattanya) 
itself Having attained to this puie consciousness 01 enlighten* 
ment, the soul enteis into the abode ot eternal peace and 
seiene tranquility 

Achaiya Sankara and othei non-dualist Vedantists criticize 
this state ol emancipation or muKti, aclueved through tlie 
piocess of Tioga, because they say that there is a great deal of 
difference between the Yogic intuition and the Veclantic intui- 
tion They argue that mere subjugation 01 suppression of 
the rushes of passions and desires mean the reduction of the 
gross forms of passions and desires into their causal state 
Desires are lathei forced to sleep in the bed of the unconscious 
in causal form by Suppression and aie likely to wake up again 
under favourable conditions So, by suppression one cannot get 
permanent peace, but it offers lnm only temporal y calmness 
of the mmd The non-dualist Vedantists want passions and 
desires to be eternally sublimated into pure consciousness 
Like the Vedantists, Sn Aurobmda also said that the npus 
(passions and desires) cannot be conquered by damana 
Only by purification, divine consciousness is achieved and the 
egoistic nature is changed, and this can be done 

Swann Abhedananda deals with the subject of spiritual 
unfoldment purely from the Yogic viewpoint, so it is neither 
necessary foi him to compaie his method of treatment with 
any other systems of philosophical thought, nor to refute the 
method of Yoga m the light of Advaita Vedanta While 
Jhe deals with the process of controlling of the mmd m hte 
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Doctrine of Kaitna, lie says Instead of indulging m desucs, 
some say, you should kill them out But you cannot kill them 
out There aie certain cults that teach Kill out all the desires 
and make youi mind blank* We cannot do that We can only 
reduce the number of desires by discrimination and not allow- 
ing indulgence In that, we can piunfy our heait 01 mind 
This purification of mind is no othei than the sublimation o» 
transformation (rupantorakarana) of the mind into puie con- 
sciousness Sri Ramakrishna also instiucts the spiritual aspiiaut 
to change oi leveise the course of thought from one side 
to another (‘ mora phtrtye de), and the change implies the 
notion of puulication of the mind 

Sn Ramakrishna has said that all the systems of spiritual 
practice ate true, as they lead us to one and the same goal m 
the final analysis The paths of pi ogress may differ, but the 
destination or goal is one and the same Ihe ultimate aim o 
all the systems of religion and spmtital practice is to be free 
from, or to remove the bondage of, ignorance and simultaneously 
to attain muktt or salvation So Swami Abhedananda says 
that a real aspirant of spiritual knowledge may choose and 
if he is a sincere seeker after truth, he w ill suielv reach the 
goal 

Swami Azhedananda’s discourses au all thiough very 
lucid and cleai, so that we may grasp and understand the 
secret of the subject easily and make them applicable in our 
daily life His style and language are penetrating and trans- 
parent, and they show us the inner depth true sigmfic nice and 
real purpoit of the subject and thus help us in realizing the 
highest truth 

To throw light upon his discussions on the three important 
subjects he deals them very intelligently In the chapter on ’Self- 
control', he says that religion is an essential thing for everyone, 
hut befoie entering into its kingdom, one should know its real 
aspect or nature Every religion (religion signifies here the 
religious faith of every nation or sect) can be divided into two 
parts, one of which is the non-essential and the other 
is the essential Doctrines, dogmas, rituals ceremonies, 
mythology, etc , are the raw materials of true religion, so they 
are the non-essential part But they should not be neglected 
or thrown aside, as they are helpful and necessary at certain 
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stages ol spiritual progress The essential pait of religion i* 
possessed ot two things which aie Self-knowledge or utmajnana 
or aparokshdnubhuti and seltcontiol oi controlling ol mind^ 
senses and nature The Swami defines Self-knowledge as an 
immediate knowledge of the higher Self, the Atman or 
Brahman, and self-control, he says, is the lesliamt of the lower 
self or selfish natiue The knowledge of the higher Self comes 
when the lowei self is subdued oi transformed into pure 
consciousness 

Swami Abhedananda compaies the non-essential of religion 
with a huge heap of husks, under which lies hidden the kernel 
of the essential So ioi tiansfor matron of the lower self the 
pi act ice of \oga along with the faculty of discrimination 
(vweka oi vicharu) aie necessary The mmd has tremendous 
power ovci the body and senses The tendency of the mind 
is to seek objects which are more pleasing to senses, and to 
reject the unpleasant objects Its natural tendency is to hover 
round the phenomenal sense objects but when we dis- 
ci munatc with om pure hem t the phenomenal things, we find 
that they ait not permanent, and they give pleasures which 
aie contingent and temporary So we shall have to control 
the mmd and should piuify the mmd to grasp the objects 
which aie peimanent and give us real and permanent 
pleasure Vedanta says that knowledge of the Atman is only 
leal, and it lemoves ignorance winch misleads us in this 
world of mmja The Yogis say that desires me the cause of 
oui bondage and ignorance, and if we trace the cause of 
desires, we find that desnes are the outcome of the dormant 
impressions of our mmd, or they are the awakened state of the 
sleeping impressions that lie buiied in the subconscious bed of 
oui mmd There are accumulated impressions of the past 
incarnations, and we also collect impressions in the present 
incarnation, and none of them are lost The Yogis say that 
the impressions which are awakened through will power, are 
the cause of desires, and those desires control all the 
living beings The desnes really constitute the stuff of 
the mmd So mmd must be controlled, so as to reduce it into 
its simplest form It should be controlled through concen- 
tration and meditation, and when the mmd is absolutely con- 
trolled and transfoimed, we attain the goal of all religions. 
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hich 15 the knowledge of the divine Self 

The second chapter deals with Concentration and Medita- 
on Swarm ‘Vbhedananda says that each individual soul 
assesses the power of concentration m a greater or lesser 
3 giee Concentration in its simplest form is known to us by 
ie name of attention This powei of attention is a gift of 
mature It is a spontaneous outgiowth of the nature of our 
tmd When the diverging rays of the mental energy are 
sntered into a focus and when the concentrated energy is 
need through one channel, it strengthens the mind The 
wami has given here the example of inborn powei of attention 
E the mind of different men, animals, and birds, and has said 
lat spontaneous attention can be transformed by voluntaiy 
[fort into the power of higher concentration upon the most 
bstract tiuths, and lastly upon the absolute Reality or the 
iman 

The control of attention by will-power is called concentra- 
on or dhdrand The result of concentration varies according 
) the nature of the objects towards which the concentrated 
lental energy is directed 'The principal aids to concentration 
1 the way of obtaining the best results from it are, first, right 
iscrimmation of the object of concentiation, secondly, a clear 
nd definite understanding of what one wishes to acquire* 
urdly, self-confidence, and lastly , firm determination, settled 
urpose, and perseverance" The Hindu psychologists have 
livided mental activity into (a) kshipta 01 scattered, (b) mudha 
r stupid and confused, (c) vikshxpta 01 sometimes active and 
ometimes inactive or dull, (d) ekagra or one-pointed, or con- 
entrated, and (e) mruddha or peifect controlled or absolutely 
[uietened In the niruddha state of mind, the true nature of 
pint is manifested or levealed 

The power of concentration can be acquired by mental 
process alone, or by physico-mental process, and concentra- 
lon leads to meditation 01 dhyana Meditation means the 
ontirv ous oi unbroken flow of one curient of thought towards 
l fixed 01 chosen ideal In this state of meditation, all the 
nodifications (inftu) of the mind are calmed, ie, the mind is 
raosfoimed into consciousness and n> tuned with the pure and 
bsolute consciousness of the Atman So, keeping the highest 
deal befoie your mind, march onwaid towards the path of 
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meditation, and you wjll enjov the supreme happiness by 
-entenng into samadhi, ox bv icali/mg the Atman which is 
one without the second 

7he thud chapter deals with Gotkonsciousness’ or apaiok- 
shanubhuti of the Bi ihman The highest consciousness makes 
ain appaient man a Divine God-man Tine religion begins m 
ai man when this highest consciousness manifests in him Oiu 
life consists m constant effort of the soul to subdue or over- 
come the limitations imposed bv them The forces of Nat me 
4ire tiymg to diag the soul m one direction, while the inner 
forces impel the soul to resist and rise above them llus 
struggle is going on all the time in every individual soul, some 
may come to know it, and some remain blind to it True 
♦civilization means the conquest of nature by the human soul 
The whole history of humanity teaches this fact The physical 
nature tells us to live like a savage or slave, whereas the 
spiritual natuie teaches us to unfold the mysteiy of our true 
nature, which is uneaithlv and divine The victoiy of man 
over physical natuie is due to real knowledge of the Atman 
Swarm Abhedananda has explained here the planes of physical 
♦or material, moral, and spiritual, and said that when struggle 
for freedom begins, then we live In tho moral plane, and, in tins 
-moral plane, man is partly animal and partly spiritual As long 
as a man struggles with the animal nature, he is known as moral 
or ethical, but when he has conqueied the animal nature com- 
pletely, he becomes spiritual From the spiritual plane, man 
realizes his real nature which is the Atman 

The Swann says that four things are absolutely necessary 
for the purification of the heart and purification of the heart 
-means to conquer the animal nature and to quieten the modifi- 
cations of the mind The required four things are, "first, self- 
-control, which includes the control of senses and the control 
of the mind by the practice of concentration, secondly, truthful- 
ness, thirdly, disinterested love for all, fourthly , unselfish works” 
Spiritual unfoldment is brought about by the evolution of the 
Inner natuie of the apparent man The Swami has lllustialed 
here the stoiy of the woodcutter, which was i elated by his 
beloved Master, Sn Ramaknshna Par amah amsa, and said in the 
conclusion, that men should be cautious about the temptations 
of the delusive world, 3f he really desires to attain to Godcon- 
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sciousness All the past Masters and Prophets attained tbi^ 
highest illumination The Swami has mentioned the names 
of the mystic philosophers like Plotinus, Flaccus, Echart, 
Porphyrius, Dionysius, and others, who attained ecstasy and 
silenced their mind, and enjoyed unearthly peace and tran- 
quility He has also mentioned the names of Christ, Buddha, 
Krishna, Ramaknshna and other Saviours, who realized the 
highest Truth and preached the universal gospel of Truth to 
the world, and says that each soul will attain to the state of 
Ciodconsciousness, sooner or later, by the process of spiritual 
evolution 1 


1 It is needless to mention in this connection that whenever anyone 
approach Swami Abbedananda to seek an advice, what particular 
hook of the Swami he will read, first to get a comprehensive idea of his 
philosophy, the Swann used to suggest him to read first the book, 
Spiritual Unfoldment, the language of which is very IuckI and simple, 
But thought is penetrating and deep 



CHAPTER IV 


self-knowledge 

Sell-knowledge is a collection ot six lectures, delivered by 
Swami Abhedananda in America These lectmes contain 
mainly the rich thoughts of the Upanushads The Self has 
formed the central theme ot the Swarm’s discussion, as the- 
Self or Atman is the fountain-head of all things of the world 
and lies at the root of all knowledge whether of science, 
philosophy, and religion, and the attainment of the Self is 
the wmmum bonum of human hie The Upamsbach 
teach that those who desire inteUectuil, moral and spiritual 
development, must learn to discnminate between spirit and 
matter, soul and body, realitv and unreality, and must realize 
the Self which is immortal, eternal and divine The Self iv 
devoid of all kinds of changes and vet it is lecognized as the 
ground ( adhtsthana ) of all phenomenal changes 

Swami Abhedananda has discussed m the fust chapter 
‘Spoil and Matted, and says that two words have various 
svnonyms, such as ego and non ego, subject and object, 
mind and mattei In the theory of supenmposition (adyasa- 
bhasya), Acharya Sankara has said “Yushmadashmai- 
pratyotja - gocharayor - vtshaya - imhayinostamah - prakasha- 
vad viruddha-svabhavayo 9 i e , the material object 
or non-self and the shining self — matter and spirit — are 
conti adictory with each other Sankara says ‘It being an 
established fact that the object and the subject (non-self or 
matter and self or consciousness), that are fit to be the content* 
of the concepts ‘you’ and ‘we’ (lespectivelv), and are by 
nature as contradictory as light and daikness, cannot 
logically have any identity, it follows that their attributes 
can have it still less, as the attribute of matter is insentience 
and that of the Self is consciousness These attributes cannot 
have any relation of identity or non-difference Blit through 
ignorance we try to establish a mutual 1 elation between the 
leahty and the unreality-— the unchangeable and the change- 
able” The Swami says "Some say that spirit or mind or 



THE PHILOSOPHICAL IDEXS 


91 


ego is the cause of matter while others reverse the relation 
and believe that matter is the cause of spirit or mind or ego 
The conclusions have given foundation to the various 
explanations of the universe, which can be classified under 
three heads the spiritualistic or idealistic, the materialistic, 
and monistic theories Now, what are the viewpoints of 
these theones? The Swami writes 

(a) The spiritualistic or idealistic theory claims that 

spiut or mind is the creator of matter and energy, 
hence the creator of all material objects, and it 
denies the existence of matter as distinct from the^ 
mode or condition of spirit 01 mind 

(b) The materialistic theory maintains that matter pro- 

duces spirit, mind, ego or subject 

(c) The monistic theory maintains that one and second- 

less Self or Atman is the cause and foundation of 
every one of the phenomenal universe and every- 
thing that evolves from that prime-cause, goes 
back to that cause or source aftei playing the role 
of manifestation 

Now, in India, Greece, Geimany and England, there have 
arisen a number of spiritualists or idealists like Bishop 
Berkeley, who denied the existence of the external world 
fond told that matter is inseparable from the mental 
ideas In India, the Yogachara Buddhists also said that the 
external objects of the universe are non-existent other than 
the mind or consciousness (vtjrtana) Sometimes Sankaia, 
the greatest exponent of Advaita Vedanta, also said 
“characharam bhai% mano vtlasam \ i e , the objective world- 
appearance is the representation of the mmd (or vijnana) 
Majority of the scientists, physicists, chemists, medical 
practitioners and the evolutionists of the present time main- 
tain the naive materialistic theory In India, the Charvakas 
and many othei sects were also the believers of the material- 
istic doctrine The school of Advaita Vedanta uphold the 
monistic theory which explains everything through the view- 
point of the unparalleled Atman which is one without the 
second 

Swami Abhedananda first considers the materialistic 
theory which reduces everything of the world into matter 
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and claims that spmt is the pioduct of mattci So first of 
all we shall have to know the meaning of ‘mattei If we 
ask anyone whether lie has seen mattei, he will answer in a 
negative way, and will say that when he looks at a flowei, 
he sees fust the coloui of the flowei and then gets the 
fiagiancc that exists m the flower The psychologists say 
that colour is the result of the objective and subjective 
elements, and, therefoie, colom is the product ol combma- 
tion of that which comes from the outside woild and is given 
by the subjective mental activities Thus we see and undei- 
stand that colour does not rest in the flower, but it dejiends 
upon retinae, optic nerves and biam-cells as well and so it 
cannot be the same as mattei 

Such conclusion can be drawn in the case oi sound as 
mattei Swami A'bliedanaiida says that John Stuait Mill 
defines mattei as the ‘permanent possibility of sensation’ and 
the mind as the ‘permanent possibility of feeling* There- 
fore, that which permanently makes sensation or feeling, 
cannot be revealed by the senses, as the senses are merely 
the gioss instruments or open doors through which sensa- 
tion ot feeling comes Although we know that ‘matter’ 
is something that exists in space and time and causes sensa- 
tion 01 feeling, yet we cannot see or touch matter, and, 
therefore, that which corresponds to the same ‘matter’, will 
always lemain intangible, So, gold, stone, chair, table, etc 
are not, in reality, matter, but are only that which is pio- 
duced by matter, and, therefore, the mystery of the term 
‘matter’ (remains as a curious thing to be known or solved 
forever and ever 

The word ‘matter’ fs derived fiom Latin matertes which 
means ‘stuff’ m the sense of solid wood of a tree or a timber 
for building, but it is not the real thing as ‘matter’ In 
science and philosophy, matter has been used and explained 
as ‘an unknown substance’ out of which all phenomenal 
forms aie designed or fashioned. And that ‘unknown 
something’ is beyond sense-perception and yet it underlies 
all the phenomenal beings and objects of the umveise 
Swami Abhedananda says "It is not the same as space or 
time, but it fills space, manifests itself m time, and cannot 
be limited by the category of causality”. 
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What is the difference between space and matter? 'Space xs 
extension, offering no resistance, but that which offers resist- 
ance and lies m space, is matter” Accoiding to modem 
science, mattei, m its true nature, is a substance uncreated 
and indestructible, le, it is neither created out of nothing, 
noi can it go back mto nothingness So, after close observa- 
tion, the philosophers have considered matter as that sub- 
stance which makes up the objective world, whereas that 
which cogni 7 es and duects the objective world, is the subjec- 
tive woild, 01 the mmd 01 the spirit Vedanta says that 
spirit and mattei — the subjective world and the objectixe 
woild — exist in the primordial ocean of the infinite substance, 
the Biahman Swami Abhedananda gives an example of it 
and says 'This umveise is like a gigantic magnet, one pole 
ot which is matter, and the other is spirit, while the neutral 
point is the absolute substance Foi this reason, these three, 
mattei, spmt and Brahman aie eternal' 

Now, Irom the discussion of the first chapter on spirit and 
mattei, we come to know that matter and spirit are the 
objective and subjective sides of one and the same all-per- 
vading substance, known as the Atman or Brahman, and 
without the Attnan or Brahman, matter and spmt have no 
meaning and importance 

The second chaptei deals with 'Knowledge of the Self. 
Knowledge is of two kinds, phenomenal 01 relative and 
noumenal or absolute Knowledge which we gam or gather 
irom senses from the external world, is phenomenal or 
relative, and knowledge which transcends the limitations of 
time, space and causation and comes direct from the all- 
lritelligence and all consciousness Atman or Brahman, is 
noumenal and absolute So if we wish to get the absolute 
knowledge, we must go beyond nature or the relative world 
and seek truth m the realm of the absolute Brahman Nature 
is called nescience or avtdtja , which deludes us and creates 
confusion between the reality and the unreality So we shall 
have to go beyond nature to get knowledge of the Self, ard 
it should be remembered that 'knowledge of the Self is a 
figurative word, as ever-shming knowledge itself is non- 
different from the Self, or the Self itself is Divine knowledge 
or supreme consciousness 
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The thud chaptei deals with ‘Prana uid the Sell' Swarm 
Ablu dananda fust i elates the stoiy of asking boon oi Self- 
knowledge from Jndra Attei pre&uming Scli-knowledge, 
Indi a said ‘1 am Promt , know me as prana or life Worship 
me as the conscious Self, the souice of intelligence Hue 
India used the woid ‘Pi ana* ioi hfe-foicc 01 mukhtfa-Prana, 
which is non-different from the Self, but Piataidana took it 
as the sense-powers of speech, heating, smelling, etc, fndra 
fui ther said ‘ What is Prana , is Prajna or self-conscious ness * and 
Prana is the source of all activities of the senses The self con- 
sciousness is one and not many It lies at the root of all 
knowledge In fact, Indra desenbed self consciousness as 
the centre of the wheel of a chariot The material body is 
the chariot ( ratha ), and the self-consciousness is the chanoteer 
[saratht) The outei circumference of the wheel of the 
chat lot or body is made up of sense objects, the spokes are the 
sense-poweis and the naive (nabht) on which the spokes are 
fixed, is the Ptana 01 hfe-lorce which is non-difFerent from 
.intelligence and self consciousness, and when we realize this 
truth, we xealize the Self or Brahman 

Ihe fouitli chaptci deals with 'Search aftci the Self 
Swann Abhedananda has related the story of Prajapati and 
his two disciples, Indra, the ruler of the Devas and Virochana, 
the luler of the As was Prajapati at first examined whether 
the heaits of India and Virochana were purified, because 
knowledge comes and is appreciated by those who are pure 
m heart Now what do wo mean by purity of heart? The 
word ‘heaiP is used here to signify the mind The mind 
remains as impure when it is disturbed and is full of modifica- 
tions ( vrittts ), and it is puie when all modifications of it is 
quiet and calm Sri Ramaknshna said that the Brahman 
remains beyond mind and intelligence (mams and buddhi)> 
md when the positive and negative modifications (samkedva 
and vtkalpa) are calmed, then mind shmes as pure intelli- 
gence, 1 e , shines m its own glory, and that shining intelligence 
catches the divine glimpse and appreciates the Brahman So 
Prajapati fhst examined whether his disciples, Indra and 
Virochana, were pure in heart 

Ftom the Chhandogtja Upanishad (17 23 — VII 12 6) we 
<coroe to know that Indra was really a seeker after absolute 
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Truth He appreciated all the teachings of Prajapati and 
was illumined with the Divine consciousness of the Brahman 
But the demon-king, Virochana was impure m heart and so 
he failed to appreciate the teachings of Prajapati, and, conse- 
quently, failed to get the supreme knowledge of the 
Brahman Swann Abhedananda relates the story beautifully 
and says that Prajapati directed his disciples gradually from 
gross subtle, and causal states — from 'fagrat, svapna and 
svsupti and at last told them the secret of the Atman , the 
highest Being 

The fifth chapter deals with 'Realization of the Self 
Advaita Vedanta has raised questions as to whether 

realization is different Self We generally say that we shall 
realize the Self or Atman> but, in truth, the Self or Atocm 
is not different from us, so we realize the Self or 
Atman as oui own and make him as our property 
Advaita Vedanta sa\s that realization itself is the Self or 
Atman , and, therefore, the Self or Atman is non-different 
from realization or aparokhanubhutt Realization is not a 
process or action, but it is the Self or Atman or Brahman 
So when we say that we have realized the Self or Atman, it 
means that foi delusion or veil of nescience we fail to 
discover the self-revealing nature of the Self or Atman and 
when by disci intimation (viveka and vichara ), the veil of 
nescience is removed, the Self or Atman is revealed, and 
this revelation of the Self is an accomplished fact This 
interpretation of realization of the Self is given from the 
standpoint of Advaita Vedanta, but from the viewpoint of 
other philosophic interpretations, realization somewhat differ 

Swami Abhedananda says that performance of duties 
(i e rites and sacrifices according to the Karmamxrmmsa) 
could neithei bnng peace to anyone, nor the reading of 
scriptures or books can do, but permanent peace comes 
through realization of the Self or Atman An enquiry into real 
peace begins in the Kena-Upanishad and there it has been asked 
as to who is the director of the mind The Upamshod 
answers "That which is the hearer of hearing, the thmker 
of thoughts, the speaker of words, the seer of sight, is (he 
director ” The Upamshod says that the conscious or 
all-knowledge Self which illumines the organic functions,. 
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is tlie seer of sights* the hearer of vvouh and the knower of 
all sensations, and, therefoie, the Self is the dnectoi of the 
mind and the functions of the mind The Kena-U pamshad 
huthei says 'Knowing this Self, the wise, being freed from 
this world, become immoital Really Sell knowledge 
(Atmajnana) bungs to (the soul absolute freedom, and 
immortality is oiu bnthright Swami Abhedananda says that 
oidmanly we say, we know a thing, the knowledge of the 
hook, etc, but m this way, the Self or Atman can never 
be known 01 made an object of knowledge, because the Self, 
or Atman is the Divine knowledge in itself 

The knowledge of the Self 01 Atman is neithei a created, 
nor an achieved thing, but it is all the time an accomplished 
one It is already there and we shall have to discover it 
only It is like a forgotten necklace, and we shall have to 
remove oiu enoi about the necklace Swann Abhedananda 
says Therefoie, the Self is neithei known, noi be known 
but is beyond ielative knowledge and ignorance ” Therefore, 
the Self is the absolute Truth, which is mcxpiessible by speech 
It is the illuminator of speech, but it can never be illumined 
by woids Ihe Swann further savs that the peisonal God, 
with a foim and a name, is not the highest God It is not 
the absolute Biahman “When God is known, He is no 
longei God He is our imagination The absolute Divinity 
(Brahman) is tjdfeient f*om that which is worshipped” 

The Swann further explains the piocess of oiu perception 
(pratyaksha^nana) y because we icahze the Brahman means 
we duectly peiceive the Biahman thiough highei intuition 
or anubhuti When we see a colour, says the Swann, we 
find that sensation of coloui is produced by light winch is 
a certain kind of vibiation of ethei A ray of light coming 
in contact with the retinae, causes some kind of molecular 
changes in them, and this being earned by the optic neives into 
the brain cells, creates certain molecular vibration in those 
ceils It leqmres a conscious ego to translate this vibration 
into a sensation, which we perceive and call coloiu * ** 
Therefoie, behind all intellectual perceptions there remains 
a self-conscious ego The individual conscious-ego is again 
illumined by the supieme ego, the self shining Self or Atman 
The individual ego is comm 6 nly recognized as a part of the 
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supreme or larger ego, the Self oi Atman, but, in reality, 
the part is not separate from the whole, as a part of fire 
possesses the same power o£ burning like that of the whole, 
and so the Upamshad says “ purnasya ptmuimadatja puma- 
mwdvashtshyaie , i e , if the part is taken from the whole, 
the part too remains as the whole 

Swami Abhedananda says that Self-knowledge (Atmajnana) 
proceeds even the conception of God If thought about 
God, which is in our mind, be separated from Self-conscious- 
ness, it instantly vanishes and becomes non-existent There- 
fore, we know God, because the self-ievealing light of the 
Self m Atman shines behind oui ego It has been said 
that when we try to know or lealize our tiue Self or 
Atman , we do not know it as we know a hook or a tree 
The Self or Atman has no material foim, so it is not 
realized by any relative knowledge The Self or Atman is 
the absolute Being, so it is known or realized bv knowledge 
which transcends all relations and adjuncts The absolute 
Being is known as sat-chit-ananda, 1 e , existence intelligence- 
bliss Where absolute existence prevails, there pievails also 
absolute intelligence or knowledge, and where absolute 
intelligence or knowledge prevails, there prevails also 
absolute happiness or bliss In fact, these thiee attributes 
are one and the same The attributes also direct towards 
the attributeless absolute Brahman to them who attempt to 
realize the one and undivided Brahman 

The sixth chapter deals with Immoitahty and the Self 
Swami Abhedananda relates the story of Yajnavalkya and 
his wife Maitreyi, which has been recoided m the Brihcidara- 
nyaka-Upamshad After putting different questions to Yajna- 
valkya, Maitreyi came to know that immortal Atman cannot 
be realized by the possession of wealth and pomp It is 

realized neither by name and fame, nor by acquisition of 

knowledge from the books, but is known bv Divine intuition 
Yajnavalkya first explained what is true nature of the 

object of love A wife loves her husband not for the 

husbands sake, but it is for the sake of the Atman , which 
shines within the husband Similarly, husband loves his 
wife, for the sake of the Atman that is withm the wife In 
fact, people love their parents, children, husbands, wives, 
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propei ty, wealth, and all othei woildly things, because the 
Atman shines within all oi them Tlnieioi e, the Atman 
should be heaid, concentiated, and meditated upon, and be 
realised and then immoitalitv is gained I he Atman is vLe 
support or substratum of everything of the universe It is 
the only source As fiom one fire proceed smoke, spaiks 
and flames, so from the Atman have come out all sciences, 
philosophies, aits, histones and all phenomenal and spmtual 
truths As a lump of salt has neither outside nor inside, 
But it is a mass of taste, so indeed the absolute Self or 
Atman has neither outside 1101 inside, but it is altogether a 
mass of intelligence, unlimited, beginnmglcss and endless 
By right disci inclination and proper analysis we can differentiate 
the Self fiom the not-self — the Reality fiom the unreality, and 
in tins process of disonmmation, we attain the Self We 
must mentally reject everything outside of the real knowei, 
the Atman bv saying, not this, not this (nett, nett) and must 
leahze the immortal Atman, which is all-knowledge and 
all bliss 


CHAPTER V 


REINCARNATION 

Incarnation contains illuminating discussions on reincarnation ? 
transmigration, resurrection , evolution , heredity, etc The 
great mystic Samt-philosophei Swami Abhedananda has 
intelligently laised various critical questions, and has given 
satisfactory rational and scientific answers to them His mode 
of treatment as well as language are very fascinating, logical, 
and lucid The thoughts and ideas underlying m them are 
deep and penetrating He maintains throughout his dis- 
cussions the \edanfic non-dualistic viewpoint and sublime 
Indian spirit He says that the visible phenomena of the 
universe are bound by an universal law of cause and 
■sequence The effect is visible and perceptible, while cause 
is invisible and imperceptible Everything gross is the out- 
come of a subtle cause There is something behind this 
gigantic manifold universe, and it was not created out of 
nothing The Swami upholds satkaryavad as do the 
Samkhya, Mimamsa, and Vedanta 

Swami Abhedananda is of the opinion that the subtle 
impressions (samskaras) are the maker or moulder of a man's 
charactei and destiny The subconscious level of the mind 
is the stoiehouse of innumerable impressions of the incar- 
nations as well as that of present incarnation Man is an 
instrument in the hand of his hoarded impressions, but still 
he can control them by creating counter-impressions, ]ust as 
habits are overcome by counter -habits Man creates his 
future by leaping the consequences of the present, and, fn 
this way, he is entangled m the cycle of birth and death 
Hindus believe in the theory of reincarnation They know 
that the Spirit or Atman is deathless and immortal It takes 
the body as its instrument to work and to reap the results 
of his actions The soul or jivatman passes through different 
grades of pi ogress and reaches at last the ultimate goal, and 
attains to perfection 

The Swami’s discussions on incarnation theory has proved 
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lus piofundity of knowledge and depth of learning Especially 
the last lectin e, theory of tiansmigration, is as unique as 
illuminating In this lectuie, the learned Swami exhibits 
his own onginal views, taking a bold stand on the rock of 
logical aigumenls He accepts the conclusion of modem 
science, and 1 ejects the ngid and gross theoues of some 
modem scientists, agnostics and materialists, who admit the 
theoiv ot heiedity, and endeavour to explain eveiything by 
it He lelutes the views oi the Christians, Jews, Moham- 
madans, and Paisees, as regaids their beliefs m the theory 
of transmigi ation He has said that the theory ot tians- 
migration oi metempsychosis is believed by many philosophers* 
as the passing oi a soul fiom one body into another alter 
death This belief is lound even in Pythagoias, Plato and! 
then follower Plato lias described m mythological 
languages in Phoeclrus how the human souls go out of the 
dead bodies and take new ones for getting newer 
expei lences The Platonic idea of tiansmigi ation admits the^ 
successive lives aftei death According to this theory, tho 
souls aie allowed to choose their destinies in accordance with 
then experiences oi bent ot character, but do not receive 
the natural consequences of their good and bad deeds 
Plato believes that the souls generally choose their bodies in> 
lower animals But the Hindu view of transmigration is 
quite opposite to it The Buddhist rebirth theory is slightly 
djffeient fiom the Hindu one, because the Buddhists do not 
believe in permanence of the soul entity (< atta ), whereas the- 
Hindus believe that soul is permanent, and its body is 
impet manent Swami Abhedananda has shown the difference 
between Vedantic theory of reincarnation and Platonic theory 
of tiansmigi ation. He says that, according to the Vedanticr 
theory, the germ of life passes through lower stages and 
comes at last to the higher human plane, and after coming 
to the higher plane, it does not retrograde in the lower 
animal bodies The Platonic theory is opposite to it, because 
it tells that souls can retiograde to different animal bodies 
But Swami Abhedananda says that although “there are 
passages in the scriptural writings of the Hindus, which 
apparently refer to the retrogression of the human soul into* 
ammal nature, still such passages do not necessarily meat * 
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that the souk will be obliged to take animal bodies * They 
may have taken lives like animal s even when they hate 
human bodies, as we may find among us many people like 
cats and dogs and snakes in human form, and they are often 
more vicious than natural cats, dogs and snakes They are 
reaping the lesults of their own karmas and manifesting their 
animal nature ^although physically they look like human 
beings” Swann Vivekananda has maintained the view of 
the traditional Hindu scriptures, but Swami Abhedananda 
has taken a veiy rational, scientific, and most reactionary 
view Here lies a difference between Swami Vivekananda 
and Swami Abhedananda in their respective views 
Mr Tylor, Prof Seth Pnngle-Pattison, Dr Radhakrishnan 
and others uphold the same view as Swami Abhedananda 
maintains Like the Swami, Dr Radhakushnan says m his 
Idealist View of Life (1937, p 292) "It is possible for man 
to degenerate into a savage being, but he is still a man * * 
It is possible that rebirth in animal form is a figure of speech 
for rebirth which animal qualities” Swami Abhedananda has 
further forwarded a strong and reasonable argument in 
support of Irs view that we “have already passed in the 
evolutional y piocess through the lowei grade of animal 
organisms Now that we have outgrown them, why should 
we go back to them?” In fact, m Swami Abhedananda’s 
-opinion, xeincai nation of the soul is nothing but the fulfilment 
.of ultimate purpose of its earthly life, it is a means to an 
-end, and it is a marching towards the human prime goal 
which is the attainment of Godconsciousness 


II 

■Swann Abhedananda has delivered lectures on Retncar- 
natton many times before the learned audiences of the West 
The Journal Brahniavadm (Vol III, April, 1898, No 14, 56) 
states Some of the best lectures, as that on ' Reincarnation* * 
foi instance, have even been given thiee times and a fouith 
time has ibeen lequested” The Swanns first lecture on 
Reincarnation was mentioned on 13th February 1898 in New 
York, as we find m his Leaves from My Diary “On 
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Fcbiuaiy 13th, 3 pm on Reincarnation (lepeated bv 

request)” The second time he lectui ed on the same subject 
ou the 13th Maich, 1898, at 3 pm on Sunday The subject 
ol the lectui e was Evolution and Reincarnation The* 
Swarm has thus mentioned it m Ins Leaves from My Diary 
"On Sunday afternoon March 13th, at 3 pm I delivered 
lecture on Evolution and Reincarnation (which was pub- 
lished after wards) before an audience of about 200 The 
lectui e was highly appi eciated by all who weie present in 
the hall' 

Again the Swarm stales in his Leaves from My Diary 
"On Sunday, February 5th, at 3 pm (1899), I gave a pubho 
lecture on Which ts Scientific — Resurrection or Reincarnation P 
The audience numbered about 100 * On Maich 15th, 1899/ 
he delivered a lecture again on Evolution and Reincarnation 
by request The Swami thus wutes m his Leaves from My 
Diattj , ‘On March 15th* at 8 pm , it rained haul throughout 
the day I gave a public lecture on Evolution and Reincar- 
nation (repeated by request) foi an hour and a half m the* 
Assembly Hall Prof Jackson of Columbia University came' 
to the lecture and became deeply interested in this subject 
The audience numbered about 100” "On March 28, (1899), ,M 
the Swam! states further, "it rained hard all day long In 
the afternoon 1 went to see Mrs Coulston at Mr* Leggett 
Mr Vanderbilt brought to me the pioofs of Reincar nation*. 
He had volunteered to have printed 2000 copies at his own 
cost and presented them to me This was the beginning of 
my printed vorks The proceeds from the sale of Reincar- 
nation which at first contained three lectures (1) What is 
Reincar nation, (2) Whtch is Scientific — Resurrection or 

Reincarnation, (3) Evolution and Reincarnation, were kept 
separate and spent in pnntmg other lectures and pamphlets 
Mr Vanderbilt told me that these lectures were so good and 
convincing that lie wished everybody ought to read them 
He deseived my hearty thanks for publishing my lectures on 
Reincarnation under the auspices of the Vedanta Society of 
New York City” 

Again, a lecture on Reincarnation was delivered by Swami 
Abhedananda on 17th April, 1899, in Day Building Room 19 
m which audiences were over 130 m number* The Worcester 
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$py> (New Yoik) of Apnl 18 th, 1899, says “The Swarm 
Abhedanantja lectured again last night before a large audience 
m I/arien Hall, 206 Mam Street The subject last night was 
The Vital-Forco and Reincarnation ”♦ 


III 

To discuss the subjects contained in the chapters of Re incarna- 
tion, it can be said that the first chapter deals with the problem 
of reincarnation The Swarm said that everything in this 
phenomenal and mental world is governed by the universal 
law of cause and effect The effect is visible or perceptible, 
whereas the cause is invisible or imperceptible All jjerceptible 
phenomena are the various expressions of different forces 
which act as invisible agents upon the subtle and imperceptible 
forms of matter, and when the subtle forces are objectified, 
they appear as gross objects, which are subject to birth and 
decay The subtle body consists of internal organ or antah - 
/c at ana with its different modifications like mind, intellect,, 
egoism, memory, five instruments of perception ( ]nanendriyas ) 
five instruments of action ( karmendrtyas ), and five pranas » 
Prana means vital energy or force and not air 

The biological science says that the whole of the universe 
is built upon this fusion of male and female principles Male 
and female are the positive and negative aspects of nature, 
thus to say that male is the positive or electrical quality and 
female is the magnetic, receptive or negative quality When 
the two fuse cieative action occurs From the greatest planet 
to the tiniest chemical cell the same process goes on It is 
really as if the world were an electric pole, containing vast 
numbers of other electric poles of all sizes down to the most 
minute But the secret is that the Creative Force within us- 
is one single force, whether it be used for physical 01 mental 
ends We have the choice as to which we will direct this 
force, upwards and downwards This foice is called by the 
Indian tlnnkeis the Kundalim which appears as a serpent of 
fire lying coiled at the base of the spme If man steadily 
purifies his mind and nature thiongh living chastely and 
moderately, he is able to magazine the Kundalmi serpent 
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upwards tlnough the channel of his spine, until finally it 
reaches the Male-Female or Masculine-Feminine pnnciples of 
the giam and fues them intq co 01 dilution 1 

Now, all actions physical and mental, cieate impressions 
{ samskaras ), which aie stoied up in the subconscious level of 
mind 01 consciousness They remain latent foi some time and 
then rise up when necessaiy (le, being instigated by will) in 
the foim of mental waves and pioduce desires oi vasanas 
Eveiy voluntary or mvoluntaiy action, physical or mental, 
conesponds to the donnan impressions stored lip in the subtle 
body (sukshma-deha) The organs of the senses also coirespond 
to the puncipal desnes which are strongest and are ready to 
manifest And it should be remembered that the human form 
generally corresponds to his will So the outer nature is nothing 
but the expiession of the mnei mture Again, when a man 
dies, the individual ego is not destroyed, but continues to 
exist m subtle or causal foim The thought, will or desire 
really moulds the inner nature of a man, and it has the powei of 
selecting or atti acting such conditions or environments in its 
wav of manifestation This process corresponds to the law of 
natural selection , Parents are nothing but the principal parts 
of the environment of the reincarnating individual The Swarm 
has mentioned about the reincarnation theoiy as believed by 
Pythagoias, Empedocles, Plato, Virgil, Ovid, Plotinus He has 
said about this theory of reincarnation as stated by the 
Hindus, Gauls, Diuids, Celts, Butons, Mohammedan Sufis, 
Jews, Hebiews, and other nations The ideas of tiansmigration 
and metempsychosis were also prevalent among many ancient 
nations of the woild Origen and other Church fathers believed 
m those theories They also believed that evolution depends 
on these three laws tendency to vary , or variation , natwal 
selection and struggle for existence Science also explains 
-evolution of mankind through these tlnee laws 

Christianity and Mohammedanism believe m one birth 
theory They also believe in the theories of piedestmation and 
grace But then belief is not based on scientific ground, as 


1 C f Vera Stanley Aider The Fmding of the Third Eye (Eider &c 
Company, London), PP 6-7 
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they cannot explain why one is born with good tendencies 
and another with evil ones, and, consequently, they make 
impartial and just God partial and unjust God does neither 
create good, nor evil, but everything m this universe evolves 
from the Prakritiy in whose womb all the seeds of creation be 
dormant in the form of unmanifested impressions, and when 
they are manifested, we call that condition as evolution, or 
creation, or projection (srtstt) 

The second chapter deals with ‘Heredity and Reincarnation’ 
The theory of heredity denies the existence of the human soul 
as an entity separable form the gross physical organism, while 
the theory of leincarnation admits the existence of soul as a 
conscious entity which is independent of the physical organism 
The theory of heredity received a new impetus and strength 
since the introduction of the Darwinian theory of evolution of 
the species The latest discoveries in phvsiologv, biologv, 
embryology and other branches of modern science said that 
the offspring not only resemble their parents, but also inherit all 
the individual peculiarities, life, and character of the parents 
But this theory of heredity is not wholly tenable, because the 
parents may acquire certain characters by their individual 
efforts, but they cannot transmit them to their children 
Swarm Abhedananda says to recall WeismamA theory of 
the continuity of the germ-plasm He denies the old theory 
that we inherit everything from our parents, but, as the geim- 
plasm contains the potentialities of all tendencies of gi owing 
and assimilating food and of increasing by means of division 
the germ-cells 01 germ-plasms continue from one generation to 
♦another They do not inherit all the peculiarities of the 
parents, but possess the predisposition or a potentiality of the 
tendencies which gradually develop into individual characters 
Therefoie, it is a fact that germs are not created by the parents, 
but they existed in previous generations Now, this theory of 
continvity of the germ-plasm pushes the question of heredity 
to the door of reincarnation 

» The third chapter deals with ‘Evolution and Reincarnation’ 
Swarm Abhedananda savs that, according to science, phenomena 
of the universe ard subject to gradual change and progressive 
-development from a relatively uniform condition to a relative 
complexity* There are two principal factors in the process of 
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evolution the first is the tendency to vaiv, and the second is 
the tendency of environment to influence that variation, eithei 
favouiably 01 unfavourably Ihe Swamz has toiwaided the- 
views of Prof Huxley, Prof Calderwood, Arthur Thomson, 
Sn M M Williams and others, and says that evolution with 
all its vanation is caused by the attempt of the potential 
powers to become actual, and evolution into anothei species 
is caused by the m-filling of nattne, le, the nature is filled not 
from without, but from within The germs are already there, 
but their development depends upon then coming m contact 
with the necessaiy conditions requisite foi proper manifesta- 
tion Infinite possibilities are slumbering in the womb of geim 
of life, and none can tell when and how the slumbering powers 
will wake up and will begm to manifest 

The process of evolution is divided into some stages or 
gradations, as physical evolution of arumal life leaches its pei- 
fection in human form, and human evolution reaches its climax 
in the leahzation of the perfect soul, the Atman Again as the- 
purpose and method of natural laws are uniform throughout the 
universe, the end of intellectual, moral, and spiritual evolution 
will be attained when intellectual, moral, and spiritual perfec- 
tion aie acquired Intellectual perfection means perfection 
of intellect , moral perfection consists in the destruction of 
selfishness, and spiritual perfection is attend when the indivi- 
dual soul communes with the universal immortal Soul, the 
Atman 

Theory of reincarnation is the supplement to the theory 
of evolution, 01 it can be said that theory of reincarnation is a 
logical necessity for the completion of theoiy of evolution In 
fact, reincarnation completes or makes perfect the theory 
evolution, and explains the cause of the moral and spiritual 
nature of man 

The fourth chapter deals with 'Which is scientific — 
Resurrection or Reincarnation' Swarm Abhedananda said that 
under the dominion of Persia, the Jews were greatly influenced 
by the Persian religion. They were then divided into two 
classes, Pharisees and Sadducees Pharisees adopted the 
religious ideas of the Farsees, and Sadducees were included in 
the Jewish ideas The Sadducees were very orthodox and con- 
servative in then faiths and ideas They did not believe in the^ 
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ideas of angels resurrection of the dead, and reward and 
punishment aftei death But the Pharisees were quite opposite 
m their faiths and ideas Thus we see that the idea of 
resurrection first arose in Persia, and afterwards took prominent 
place m the wutings of the New Testament, and was accepted 
by the Christian world The Zoroastnans also believed that 
the soul of the dead hovers round the body for three night, 
and the soul only resurrects m a miraculous way Snnilaily, 
miraculous was the resurection of Jesus the Christ St Paul 
declared emphatically that the whole of the Christian religion, 
depends upon the miraculous resurrection and re-appearance 
of Jesus It is a fact that St Paul said about resuirection of 
the spiritual body and not of the material body with flesh and 
blood, but his important point was afterwaids overlooked by 
the Christian people , 

Modern science does not believe m miracles (m resurrection % 
rather it wants to penetrate into the miracles m order to dis- 
cover the universal laws that govern them The theory of a 
miraculous resurrection says that the individual soul does not 
exist before birth But that is not possible according to the 
law of nature Science says that sudden creation out of nothing 
and a total destruction of anything are both impossible, as 
matter and foice are indestructible So the theory of resurrec- 
tion goes against the conclusion of modem science, and, there- 
fore, theory of resurrection must be replaced by the theory of 
evolution, or by that of reincarnation, which is based on 
scientific or physical laws as well as on moral or ethical laws 
The theory of reincarnation is logical and satisfactory than that 
of resurrection 

The fifth chapter deals with 'Theory of 1 ransmigration’ 
Swami Abhedananda says that this theory presupposes the* 
existence of the soul as an entity, and the soul can take another 
new body after death Most of the Christians, Jews, 
Mohammedans, and Parsees believe in one-birth theory, so they 
do not accept the theory of transmigration The one-birth 
theory says that God creates the souls at the time of birth out 
of nothing, the souls do not exist before and are suddenlv 
created by God But this unscientific theory has been rejected* 
by most of the rationalistic philosopheis, scientists and follow- 
ers of Vedanta Among the Greek philosophers we find that 



108 


SWAMI ABHEDANANDA 


Pythagoras, Plato and neo Platonists believed in the theoiy of 
tiansmigration or metampsychosis of the soul The original 
meaning of transmigration 01 metampsychosis was the revolu- 
tion of the soul fiom body to body whether human, animal, 
angelic or of the gods The migrating substance lcmams as a 
fixed quantity, whereas the bodies or mediums only change 
Plato believed m this theory and in lus Phaedras, he described 
that the souls take 01 choose either human or animal bodies 
after then death Vngil also admitted this theory The Indian 
belief is quite opposite The Indian thinkers applied the law 
of karma, or the law of cause and sequence, so as to explain 
the theory of transmigration Therefore, Indian theory of 
transmigration or rebirth is different from those of Platonic, 
Egyptian and Buddhistic Swami Abhedananda says that 
the strict logical analysis does not believe m the retrogression 
of the human soul into animal nature, as hold by Plato 
and Ins followers “Although there are passages in the scrip- 
tural writings of the Hindus which apparently refer to the retio- 
gression of the human soul into animal nature, still such passages 
do not necessarily mean that the souls will be obliged to take 
ammal bodies”. "The soul or germ of life, after passing thi ough 
the lowei stages, comes to the human plain and gams experi- 
ence and knowledge and after coming to the human plane, jt 
■does not retrograte to animal bodies” 



CHAPTER VI 

r » 

DOCTRINE OF KARMA 

Doctrine of Karma is a study in philosophy and practice of 
work (karma) The lectuies contained m the book, were 
delivered by Swami Abhedananda in Amenca Originally there 
were two separate books, Doctrine of Karma and Philosophy 
of Work First edition of those two books were first printed 
and published m America Ihe second editions of » them, 
vveie punted and published m India in 1944, and the thud 
edition was published m 1947 in new form in one volume, 
one being closely related with the othei 

The fust chapter of the book, Doctrine of Karma , deals 
with Xaw of karma’ Sri Krishna said m the Bhagavad Gita 
(III 5) that no one can remain absolutely inactive even for 
a moment Propelled by the power of nature (prakrttt), one 
is forced to work As work is inevitable m one's life, soi 
one should work without asking the result, and the work 
without attachment to result will lead him to the highest 
attainment of Godconsciousness Swami Abhedananda says- 
that the world of phenomena is linked together m the 
universal and inevitable chain of cause and effect, and this 
chanl is known as the law of causation Really cause appears, 
as an effect, ot an effect is created by a cause In the 
Sankhya, Kapila said that effect remains in the cause, and 
destruction means the transformation of effect into cause > 
( nashah karanalayah* All sciences and all philosophies say 
that the law of cause and effect governs all phenomena and 
all the forces of nature, whether physical or mental, obey 
this law and none and nothing in this world can transcend 
this inscrutable law From the movements of the planets 
round the gigantic solar system down to the falling of an 
apple or of a thing there are some causes and those causes 
mav be said to be the vibrations of electrons This universal 
law of causation is called in Sanskrit, the law of karma _ 
Karma has been derived from the root, kri, means to act, and,, 
therefore, any action, physical or mental, is called karma 
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All katmas pioduce lesults being governed by the nicsistable 
law of causation 

Now, undei the sway of all-pervading law of karma , there 
is no 100m left for any chance (adnsta) or accident, because, 
Swann Abhedananda says, “what we cal) happening by 
chance or accidental, is, in reality, the pioduct of some 
definite causes winch we may not know, 01 cannot trace, on 
account of our limited knowledge ” Again that which appeal s 
to be supernatural or Providential to an unscientific mind, 
is natural to a scientist or a philosopher Thei efore, all events 
of chance, or socalled oceuriences, aie just as much governed 
by the law of causation of karma , as any ordinary result of 
some known cause 

Swami Abhedananda has classified the results of vauous 
causes of nature into three categories, good, evil, and mixed (sat, 
asat and mtshra) That which fulfils our interest, is called 
good, that which injures us in any way, as called evil, and 
the mtxed result aie those which are partly beneficial and 
helpful and partly injurious or haimful In the Bhagavad 
Gita (XVII 48 ) Sn Knshna said <f sarvarambha hi doshena 
dhumenagtn rwavrttah ”, le, as smokes are followed by fire, 
30 m this world of relativity, withm the limitations of time 
and space, works aie followed by their defects and dements 
and it is impossible to find any action which is absolutely 
good or bad Agam results of works are good or bad or mixed 
according to the ciicumstances of nature, because that which 
seems good in one circumstance, appears as evil in other 
cu cum stance, and so there is no universal moial Jaw or 
order 

The second chapter deals with 'Law of Action and 
Reaction 5 The Swann says that every action must be follow- 
ed by a reaction of similar natuie All motives, desnes, 
►thoughts and other mental functions being subject to the 
law of causation, oi law of action and reaction, produce good, 
bad oi mixed lesults according to the nature of those mental 
activities Now, in the chain of cause and effect, it can be 
shown that each effect is latent in the cause and each is 
again latent m the effect A seed contains the whole tree 
potentially and pioduces the tree and the tree again pioduces 
the seed And so it is generally called that tree is preceded 
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by seed, 01 seed is preceded by tree Again every thing 
that we possess in the life, is the ellect of our previous action, 
both physical and mental Our present character is the 
lesultant of oui past and our future will be determined by 
our present acts So neither God, nor Satan, is lesxionsible 
ioi our results, good or bad, and present 01 past or future 

Swami Abhedananda has refuted the hypothesis of pre- 
destination and grace in the face of law of action and re- 
action He says that this hypothesis teaches that God settles 
the destiny of man befor& his birth and preordains before the 
birth of each man or woman what he or she will be m 
future It is just like the x^ay of adrista, where purushakara 
has no role to play But that is not correct, because a man 
or woman is not an instrument to be played by the whim 
of chance or adrista This hypothesis of predestination and 
grace makes us absolute automatic bound hand and foot by 
the chain of slavery But men or women have sufficient 
power, le, will-power to do or undo any action or karma 
They can change their conditions of life by the help of 
purushakara or self-effort and can make their life blissful 
instead of making it sorrowful In the Bluigavad Gita , it has 
been said that God neither rewards the virtuous, nor punishes 
the wicked, but God is the witness (saksht) and is impartial and 
each individual soul reaps the result of has work he did m 
the past 

The third chapter deals with 'Law of Compensation* 
Swami Abhedananda writes that doctrine of karma includes 
the law of compensation and the law of retribution ' \s 
every effect must have a cause, every consequence must have 
an antecedent, so also there must be equal balance between 
a cause and its effect, between an antecedent and a conse- 
quence * In the river or ocean, we have seen that if there 
be a surging of a high wave, there must be a deep hollow 
at its sides, and if there be a flow of water here, there must 
be an ebb somewhere So law of compensation is as 
irresistable as the law of causation and as rebuteless as the 
Jaw of action and reaction This law exists in both in the 
planes of insentient and sentient objects A man may reap 
the result of conqpensation for his works either in this life 
or after death m another incarnation, but if he denies pre- 
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existence and leincamation of the soul, the chain of cause 
and sequence is biohen Oi lost But it is suie that causes 
detei mines the natiue oi eilcct and no man can violate the law 
oi compensation 

The fourth chapter deals with 'Law of Retnbution _ 
Swann Abhedananda says that accoidmg to the law of ie- 
lubution, ‘eveiy action leacts and bungs its own lewaid oi 
punishment, fast in the inner nature or soul, and then in the 
external circumstances m the form of gain or loss, piopensity 
oi adversity, health oi disease ” The Buddhists have denied 
the existence of peisonal God like Kapila and Jaiimm, but 
all ot them have admitted the importance and influence of 
law of karma But the Buddhists do not believe that the 
soul is a doer, peifoimer, thinker, and enjoyer of acts and 
the words doei, perfoimer, thinker, and enjoyer are mere 
modes of ^eech They admit karma and say that karmas 
oi actions constitute one's personality which exists even 
beyond death Ihey further say that mental and physical 
actions of an individual produce impressions (samskaras) in 
subtle deed-foims, thought-forms, and those impressions 
(samskaras) continue to exist even aftei death And, there- 
fore, there is no utility to admit a permanent soul-entity as 
enjoyer or suffeieL of actions Vedanta relutes this theory of 
the Buddhists and says that the law of kanna necessitates 
the identity of doer, thinker, enjoyer, etc Men performs 
actions and those actions are divided into loui, sanchxta 
(accumulated), prarabdha (cause of birth and body) and 
knyamana (that is operating) and ag amt (luture) We have 
no conti ol over the prarabdha and knyamana karmas and the 
krn/amana one is already in action, but we can conti ol the 
agatni or future actions The Swami is of the opinion that 
the knyamdna-karma can be controlled by producing new 
impressions (samskaras) of new actions ( karmas ) by purusha* 
kara , so as to counteiact the old actions that are operating 
and aie going to operate, The Swami has alreadv refuted 
the theory that adnsta or parabdha as the prime-mover of 
human destiny, and he says that by dint of self effort or 
purushakara all men or women can counteract adrxsta or 
prarabdha and can design and control Ins life and can direct 
it in the new and novel Ways of enjoying bliss and happiness, 
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The fifth chapter deals with "Philosophy of Karma 9 Sn 
Krishna said m the Bhagavad Gita (IV 16) 

That is, even wise men are deluded and perplexed on this 
point, what is action and what is inaction I shall tell thee the 
philosophy of work, by knowing which thou shalt attain to 
absolute fieedom from all imperfections 

Philosophy ol work means Kaima Yoga, 1 e , karma or 
action appears as Yoga, if it is selflessly and disinterestedly per- 
formed without seeking its result (phala})< Really if we 
hope to get something and do not at the same time get it, 
we are disappointed and soiry, but if we do not expect any 
result, then failure will not bring unto us any disappointment 
So it is our duty to do work and not to ask for its result, 
because hope of result is a kind of binding (bandhana) In 
the Gtta, Sn Krishna also said (2 50), 

le, Yoga means skill or dexterity in work Wise men adopt 
those means which easily bring solution to the problem of 
work, The Swanu has quoted the sloka of the Bhagavad Gita, 
where it has been said 

That is, 'He who sees activity in inaction as well as that 
which is above all action in the midst of activities of mind, 
body and senses, is wise and intelligent among mankind, is 
a true Karma Yogi and a perfect doer oi performer of all 
actions* Here we should specially remember the words, 'he 
who sees activity m inaction* and That which is above 
actions The real purport of the words oi lines is that 
whenevei we shall peiform works keeping mind fixed on the 
Atman t our works will be regulated and we shall not 
hanker after the lesult of the works, but we shall peifoim 
every work in the spirit of sei vice to God 
when we shall perform all woiks m the spirit of service, then 
our works will be known as Yoga and will be means to 

8 



114 


SWAM! ABHEDANANDA 


salvation 01 mukti, otheiwise we shall be known as selfish 
if we expect all the time the lesult of oui woiks, and that will 
spoil the sjmit of philosophy ol woik 

The Swami says that Kaima \oga is one oi the methods ioi 
attaining to final goal of all human beings, and other three 
aie Bhakti Yoga, Rija Yoga and Jnana Yoga These are the 
alternative methods and S n Ramakushna Paramahansa lays 
sbess up this seuet ol alteei nativeness He said yata mata , 
tata patha, i e , all methods and schools 01 opinions are true, 
as thev all lead men to salvation — the same goal 

Swami Abhedananda has placed five conditions for the 
accomplishment of mental 01 physical works, and they are 
(1) We must have a physical body, for it is the means as well 
as temple of God It is also the storehouse of energy, 
as eneigies sleep there m the form of kundahm, (2) The 
sense of ego (ahum) as the doer or actor, (3) We must have 
the instruments, the sense oigans like eyes, ears, nose, 
tongue md sense of touch to come in contact with the 
expeuence oi both physical and mental woids, (4) We must 
have the desne oi motive to work, and (5) Tlieie must be 
some sort of environment (panvesha) Again the Jesuits of 
actions performed undei these five conditions can be divided 
into tlnee (a) Those that aie desirable, because they help 
us to fulfil oui aims of life, (b) Those which are not desirable, 
and (c) Those which are partly desirable and paitly 
uiidesuable 

The lines of the Gita (IV 18) ^ 

etc, have already been explained before Swami 
Abhedananda writes that something which is beyond all 
activities, is called m Sanskrit, Atman It is the real knower 
and at the same time it transcends the category or adjuncts 
of knowei, doer, thinker, etc The Atman really transcends 
the categories of time, space and causation, because that 
which is subject to time, space and causation, is changeable 
Time means succession and space means co-existence , and 
Kant called them ‘foims of thoughts’ Swami Abhedananda 
says “One thought followmg another gives us a conception 
of intervals winch we call time, while that which separates 
them, is what we call space ” In Indian philosophy, time 
and space (kala and desha) are known as nescience or maya > 
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and when the tianscendmg Atman descends m the field of 
matja and is conditioned by time and space, appears as the 
loiower (inata), doer (karta), thinhei {manta), etc Sankara 
explained the theory of superimposition 01 adhyasa and 
said that though we aie, in reality, the immortal Atman , 
yet when we identify ourselves with body, mind and senses, 
we are limited and thmk ourselves as the individual jivas 
It happens for delusion or may a, but by the power of dis- 
crimination ( vicliara ), when delusion or maya is removed, we 
recognize ouiselves as the immortal Atman or Brahman 
Philosophy of karma helps us to realize our undying glory 
of the Atman, and makes us immortal The Swarm has, 
theiefoie, instructed us to train oui mind and also to open 
our eyes to the conditions under which we work in the 
univeise * ‘ 

The sixth chaptei deals with ‘Secret of Karma ’ Svvami 
Abhedananda says that we all are playing the drama of life 
in this stage of the world, but we shall have to know the 
ideal as well as purpose of our playing It is not the thing 
that we shall continue to act on this world stage all through 
oui life, but should remember that those who attain the 
goal, letue from the stage and appear no more in the stage, and 
live m bliss and happiness in the higher realm of Divinity 

The inner nature of all men is composed of three qualities, 
saliva, rajas and lamas Kapil a defined them as the 
qualities (g unas) of the Praknti, nay, these qualities consti- 
tute the stuff of the Praknti Kapila said that the balancing 
state ( samyavastha ) of those qualities is known as the 
Praknti, and when they are separated or disturbed, evolution 
begins These qualities ( sattva , rajas and tamos ) are 
predominant m all living beings, and they constitute 'the 
mnei nature of them Swarm Abhedananda says that when 
desnes and motives lie dormant, that latent or dormant state 
is known as tamos It is the state of inertia or inactivity 
It is the subconscious state and in this state hundreds and 
thousands of impressions ( samaskaras ) of present and past 
incarnations are stored up These samaskaras can be called 
as geim of life possessed of infinite potentialities When 
those germs of life are not active, that is the condition of 
tamas Gradually they are active and pass through various 
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slages of evolution — from the vegetable into the anuna 
kingdom and on to that of man In the human form mine 
attains to highest state oi activity, and this active state o; 
mind is called tajas The next state is known as sattva whei 
the desnes and tendencies aie balanced and lemam calm 
This sattva state of the mind is a neutial and balancing zone 
of the two, tajas and tamos , activity and inactivity 

It should be lemembeied that no man in this universe 
can live without action or karma, and the Bhagavad Gita (3 5 ( 
also suppoited this view, while it said, 
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This is, 'none venly, even for a moment, ever remains doing 
no action, foi every one is helplessly dnven to action by 
the energies boin of natuie’ The inwaid tendencies ol 
men duve them to woik in the field and they cannot check 
until and unless they conti ol then mind and lead then mind 
towaids God oi the Biahman The impiessioiis of our hie 
take the uppei hand in designing and dnecting the piesent 
life and those of the present life will be the dnvmg foicc 
of our future life So theie is a law that rules all our lives, 
piesent, past and future, and no man can escape from this 
inevitable and inscrutable law of nature 

Swami Abhedananda says "In this wheel of action and 
teaction, each individual soul is passing from one point to 
another, on and on, age after age. * whether we believe 
it oi not, it will continue to produce its results, just as the 
law of gravity opeiates, whether a man -observes or dis~ 
legai ds it oi not” It should be remembered that the soul is 
not created by nature, but nature is working for creating 
experience of each individual soul. The soul is witness-like 
(. saksht ) something within us and it is beyond natuie and 
its laws It is already fiee But, yet it yams for fieedom, 
because it sometimes forgets its free and divine nature, being 
temj)oraiily entangled m the mesh of may a 

Sometunes it is asked as to whether it is possible to woik 
for works sake "In India”, says the Swami, "every individual 
Me is divided into four periods, each of which is fixed for 
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paying off debts to some x^ortion of the woild — to parents, 
society, spiritual teacher, or to our own higher Self The 
debt which wo owe to this higher Self, can be paid by 
realizing our true natuie, by knowing who and what we are 
an leality and by emancipating the soul from the bondage of 
nature as well as from the irresistible law of karma” Now, 
at should be kept in mind that every force of nature is 
opeiatmg through the machinery of the human body, but 
being self-deluded we dream that these forces belong to us 
Sn Krishna also warned us by saying “He whose mind 
is deluded by egoism, thinks, I am the doer” 

) Really delusion or maya makes us 
forget our divine nature, and delusion operates upon us when 
we are addicted to the drinking of wine of attachments to 
phenomenal beauties and pleasures Attachments proceed 
from ignorance, and selfishness is the result of ignorance 
The wise one does works foi work's sake and thus 
outs asunder the chain of maya The Swarm says 
^Liberated from the bondage of ignorance, selfishness and 
delusion and having cut asunder the thread which binds the 
soul to birth and rebirth, he attains at last to the realm of 
eternal peace” 

The seventh chapter deals with "Duty or Motive in 
Karma 9 Swami Abhedananda says that activity is life, 
whereas absoulte inactivity is death But, according to the 
law of nature, all men are compelled to do some work, 
whether mental or physical So work can be divided into 
three classes (1) The first class includes all that we do for 
preservation of body and for gratification of senses, 
(2) The second class embraces all actions done from the 
tense of dutv, and (3) The third class includes all actions 
done freely and also from the sense of love 

There is a difference between the two senses, sense 
of duty and sense of love The Swami says that there is no 
such thing as duty m an objective sense We cannot get it 
from outside, as it is purely subjective “The feeling which 
binds us to these special acts of body and mind, is the sense 
of duty Dutv creates a kind of bondage between the 
individual and his environment ” The idea of ought 
fiever leads us to real happiness, because the idea of sense o£ 
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ought binds men with obligation But woiks clone thiough 
the sense of love do not bind anyone with obligation Swarm 
Abhedananda wntes that when leal love 01 leeling oi oneness 
awakens in the soul, we rise above all duty and woik, not 
thiough a sense of obligation, but thiough love 
"Love must be higher than duty, and wheie theie is love, 
theie can be no thought of duty" So all works peifoimed 
thiough higher motive of love, takes the foim of act of 
worship of the supreme spirit But what do we mean by 
love ? Love means the feeling of oneness, so when we 
forget our own selfish intei est and sense of duality and work 
m the feeling of oneness, then our work is performed m the 
sense of love This sense of feeling of oneness does not 
appear on the physical plane, but only on the highest spiritual 
plane So dutv or real motive in karma is to leach the 
Divinity thiough Karma Yoga, 1 e , unselfish work done m ther 
spmt of worship of God, takes us to the temple of Divinity 
Two appendices have been added to this book The 
Appendix A deals with ‘Delusion, and the other with ‘Heart and 
Mind" While explaining the meaning of delusion (maya), 
Swami Abhedananda writes that delusion does not mean 
non-existence, but it means unreal existence, or relative 
reality ( vyaoaharika-satta ) which exists for the time 
being and has no permanent existence ( pammarthika-satta ) 
The Swami says that the example of dream (svapna) will be 
appiopriate and better than mirage (manchika) to be used 
for delusion or maya Because some people think that 
delusion is just like a mirage But you cannot leahze that 
(delusion) as a rriirage so long as you are m it "I should say 
it is more like a dream Dreams are real so long as we are 
dreaming, but when we wake up they become unreal" The 
Swami says that the whole universe is pervaded by Truth, 
but we do not see it, we see only the appearance of Truth, 
and it appears for delusion In Truth, delusion is a false 
knowledge (mxthya-pratyaya) and when right knowledge 
comes, then wrong or false knowledge disappears 

The Appendix B deals with 'Heart and Mind' The 
Swami says that heart refers to feeling or feeling 
property of percepts and concepts and the mind includes a 
lot of other activities and functions, Heait is known as 
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chitta, in which everything of the universe, physical and 
mental, is leflected The mind or rnanas is the bundle of 
sensations, le, impiessions of everything The impiessions 
are like dnt 01 dust upon the mirroi of mind, and they will 
not die out unless they aie foiced out, and they will retain 
the geims of future desnes and futuie life What we call 
habit (abhyasa) is but a series of impiessions and they can 
be replaced or checked by counter -habit or counter impres- 
sions Swami Abhedananda says that instead of indulging 
in desires 01 impressions some say, you should kill them 
out "But you cannot kill them out * * we con only reduce 
the number of denres btj discrimination and not allotting 
indulgence In that way we can punfy our heait or mind” 
Purification of heart ( chttashuddlii ) is necessaiy for getting 
the glimpse of the transcendental Brahman, which shines all 
the time within us 



CHAPTER VII 


VATU OF REALIZATION 

Vath of Realization eompi ises with (seven illuminating 
lectuies coming out fiom the lips of a man of Divine realiza- 
tion The lectmes were dehveied in the classes m America 
fiom 1907 to 1916 The names of the seven lcctiues aie 
Search aftci Truth, Woiship of Truth , Faith and Knowledge, 
Necessity of Symbols , Efficacy of Prayei, Ecstasy, and 
Salvation through Love 

Swami Abhedananda being a man of Realization lays 
emphasis or impoitance on the spiritual life which is 
fruitful with dnect knowledge (of the absolute Truth m 
ecstatic vision He says that though, m reality, a man as the 
Atman 01 Biahman, yet for the delusive power of maya, he 
foigets his ieal existence and essence and makes him 
entangled in the trap of the worldly chain of desires and 
atti actions So a man, the Swami says, requires a study or 
self-analysis and an awakening of consciousness of his real 
nature, 01 of recognizing his eternal immortal entity In his 
discussion on Search after Truth , he emphatically says that 
by studying om internal nature or the sublet side of the 
univeise, we lealize the existence of the conscious Self, which 
is the knower of both intellect and mind With its various 
modifications and sensations, the mind thinks itself as an 
agent of all activities, but, tiuly speaking, the mind is an 
instrument and behind it there shines a conscious Self 
which is the knower of the external objects This conscious 
Self is called in Vedanta, the Atman The psychological 
truths will help us in studying our own nature and also m 
realizing the ultimate Truth that underlies both the objective 
world and the subjective world 

The Atman tianscends the objective world and at the same 
time inter-penetrates or saturates both the subjective and objec- 
tive world Swami Abhedananda says that knowledge of Tiuth 
(satymn) brings freedom to the soul We acquire knowledge 
from books and scnptiues, but if that knowledge does not 
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enter into the core of eternal Truth, then it becomes merely 
the pursuit of intellectual and physical knowledge and 
cannot be said to be the transcendental intuitional knowledge 
In fact, c all philosophies, all sciences, all religions, are nothing 
but so many attempts of the human mind to realize the 
eternal TiutlT 

All the Saviours and Teachers of different religions have 
pleached the universal gospel of Truth, and though their 
methods of teachings differ from one another, yet the 
essence of their teachings help us to know the ultimate cause, or 
the reality of the source of everything The theory of 
evolution, the theory of pleasuie and pain, the theory of 
transformation of force and energy, and the theories of 
matter, mind and individual souls, are merely the facts and 
theories They are the objective side of the universal 
subjective one The universal subjective one tianscends the 
categories of time, space, and causation, and Swami Abhed- 
ananda says that if you analyze time, you will find that it 
means nothing but succession which is a condition of thought, 
and space means co-existence One thought following 
another gives us a conception of intervals, which we call 
it time , while two ideas rise simultaneously and that which 
separates them, is what we call space Similar intei pretation has 
been forwarded by the Swami m his books, Doctrine of Karma* 
True Psychology, etc But where there is neither succession, 
nor co existence , noi causal reactions of precedent and anti- 
cedent, there exists the attributeless transcending Atman, 
and that is the absolute Reality Swami Abhedananda for- 
wards many examples like piece of rope that looks like a 
snake in insufficient light, or rising of the sun in the east 
and setting of it on the west for the revolution of the earth, 
or running of the trees for the speed of the trains, and he 
says all these lookings or appearances give us false percep- 
tion 01 wrong knowledge From the study of modern 
science we come to know that all this variety of phenomena 
has been produced by the process of evolution from one 
homogeneous mass It should be remembered that scientific 
researches are based upon gross sense perceptions, so they 
cannot take us to the realm which transcends sense percep- 
tions Therefore, to get the leal intuition of the eternal 



122 


SWAMI ABHEDAN \NDA 


absolute knowledge, we will have to go beyond the senses 
knowledge, nay, we will have to establish a communication 
between the sense phenomenal knowledge and the divine 
transcendental knowledge, knowing that knowledge is the 
Divine sense or knowledge if we piopeily analyze the sense 
or knowledge 

Ihe knower is the conscious Self m us, and mind and 
intellect aie the mstiurnents Vedanta says that all know- 
ledge come from the Self who is the knower within us 
and not fiom the external objects The Svvami forwards an 
example “Do you think when you see a flower, the flower 
gives you some knowledge which you had not before? No, 
you aie the souices ol all knowledge and the flower gives 
you only a suggestion It (flower) gives a knock to your being 
and in response to that knock you bring out the knowledge 
from within You have nevei learnt anything from outside 
So we cannot know things per se as they are in reality, but 
we know only oui relations to them, or, m other words, we 
know only those mental changes which aie produced when 
we come in direct contact with the objects of senses 
Theiefoie, by studying our internal nature 01 the subjective 
side of the universe, we lealize the existence of the conscious 
Self, which is ihe knower of intellect and mind with its various 
modifications and sensations, and which is also the knower 
of the external objects" The Brihadaranyaka XJpanishad 
(IV 5 15) saysi 

‘hfri toH l Pd cf for 

Therefore, the absolute Truth cannot be realized by 
senses, mind, and intellect, but can be known only by the 
higher intuition, or it can be said that absolute knowledge is 
known only by knowledge Swann Abhedananda says 'By 
spirit, Spirit can be known Spirit cannot be known by any- 
thing else God can be known only by God * * We 
cannot face the Absolute until we become the Absolute" 
Like attiacts like So the idea of incompleteness of our being 
or soul must be given up, it must be rectified or corrected, 
and then the idea of wholeness will make us realize our error 
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of separateness and at the same time the unique existence 
of the non-diiferent Atman * Christ said “Blessed are the 
pure in heart, for they shall see God* I’urity of mind trans- 
forms the mind into pure consciousness, and the Atman , or 
Brahman is reflected m the mirroi of puie mind or intellect It 
should be remembered that the pure mind, pure conscious- 
ness, and the Brahman are one and the same Vedanti says 
that though the Brahman is beyond the appreciation of mind 
or intellect, yet, Sri Ramaknshna Paramahansa says, the 
perfected or pure mind or intellect appreciates the all-con- 
sciousness Brahman 1 

The second chapter deals with Worship of Truth The 
divine manifestation of God is known as Incarnations or 
Avatar as Ihey are the Saviours of the mankind, they are 
living embodiments of the absolute Truth As Sri Rania- 
hnshna Faramahamsa has said that if vou taste the bread 
of sugar from different sides, you will taste the same sugar 
that satuiates the bread Similarly, the Saviours of the world 
said that if you sincerely strive for getting the realization 
of the absolute Truth by adopting different kinds of spiritual 
sadhana , you will realize the same Atman or Brahman The 
ways and kinds may differ, but the goal is one and the same 

The worship of the Whole or Isiara, says Swami Abhed 
ananda, ' “includes the worship of all divine Incarnations as 
well as the worship of the personal God of the various sects 
of the dualistic or monotheistic religions By loving the 
Whole, we love all parts, however, great or small they may 
be” So he who has realized and loved God the Absolute, 
realizes the true essence of objects, animate and inanimate 
From the minutest insect to the highest man all beings are 
his friends, because they are parts of the Whole, and this is 
the result of worship of Truth 

Worship of Truth is like an oblation of all desires 
for the material and mental world to the ever-blazing fire 
of the Brahman, and, in this worship, a devotee needs 


‘Sri Ramakrfchna said No*r 

it should be remembered that the purified nob-modahsed mind cannot 
be said to bo the mind, but can be said to be the pure consciousness, 
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nothing but constant lemembrance 01 meditation Through 
ceaseless devotion to Tiuth he crosses the ocean of death, 
attains to immoitahty and perfect fieedom, and becomes one 
With the absolute Biahman 

The third chapter deals with Faith and Knowledge 
Swami Abhedananda says that faith in God is the coinei-stone 
of all lehgions of the woild “Human mind possesses that 
wondeiful powei which we call faith It may be directed 
towaids diffeient objects of the world, 01 towaids God Faith 
towaids God makes the mind to concentiate upon God, and 
thus quietens the mind, and make the individual soul to unite 
with God This unison removes the darkness of nescience 
(apiana), and identifies the individual soul with the universal 
Soul, the Atman Faith should not be blind, but it should be 
backed by leason and knowledge Blind faith proceeds from 
ignoiance which is the mother of superstition and delusion 
So we should learn to distinguish blind faith from true and 
rational fafth, We should rise above sheer credulity and lane 
ui true and scientific faith which discloses the mystery of all 
religious and leads us to God-ieahzation 

Tme faith and true knowledge come simultaneously 
Blind faith being opposed to right knowledge, is also opposed 
to true and scientific faith, True faith in God involves right 
knowledge and realization of God The first sign of tine 
faith is diraddha True faith or shraddha is an earnest and 
unbiased attitude of mmd which is receptive of the absolute 
Truth and which leads the searching minds step by step m 
the realm of the Absolute. 

The fourth chapter deals with Necessity of Symbols A 
svmhol is a sign that expresses something A symbol is a 
word that conveys a meaning The Indian poets say that 
as Siva cannot slune without Sakti, as the sun cannot exist with- 
out its rays, so a symbol or sign or word cannot exist without 
a meaning. Patanjah prescribed Franava or Omkaras as the 
symbol for appreciating the indeterminate (nirguna) Brahman 
which is not reached by any senses, or mmd, or intellect 
Similarly, the Christians introduced the Cross (Latin Crux) 
to partake of the Holy Communion All Christians practise 
the sacrament and partake of the Holy Communion by eating 
bread and drinking wine, which are the svmbol of 
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body and blood of their Lord The Gieeks used the woid 
to tianslate both palus and crux Dr Faiar is of the opinion 
that the Cioss as an emblem or symbol was introduced m 
m aftei the 6th century A D * and then the Cross becomes 
the image of the Ctucifix He says that it may be 
imagined for many reasons that it was not introduced till 
the 2nd century, until any particular efficacy was attached 
to the Cross Aftei wards the Cioss oi Crux was mainly 
divided into four kinds. Simplex, Decussata, Commissa or 
Ansata, and Immma or Cajntata (Latin) The shape of the 
Crtn Commma, ascribed to St Anthony, was the mystical T 
or Tau The Crux Decussate was in the shape of the Greek 
lettei X The Crux hnmtssa was like the Latin Cross -b 
on which Jesus the Christ was crucified The Egyptian 
symbols of five planets had a Cross connected with each. 
Among the Hindus of ancient India the Cross was used very 
largely as a religious symbol long before the time of Christ, 
and even before Gautama Buddha, who lived about 600 B C 
In ancient India, the Cross was in the form of Swastika as 
dakshinavarta and vamavarta This symbol of Swastika 
Cross has been found among the Buddhists of the pre- 
Clmstian era in their tombs, temples, inscriptions, and coins 
Aithur Lillie, Lundy, Bunsen, Smith and Fuller, , Crookes 
Sir M M Williams and other Western savants have dealt 
with the problem of Cross and Swastika 

The ancient Swastika symbol was gradually transformed 
into liiangle (upward V Vedic and downward j\ Tan trie), 
Chustian Trinity or God the Father, God the Mother and 
the Holy Ghost, Hindu Trinity or Brahma~Vishnu-Siva, Dag 
or Fish, Serpent, Eagle, Dove, Lamb, Rose, Egg, etc The 
Greek god Apollo was worshipped in the form of a serpent, 
and the serpent was conceived as the solar god Swami 
Abhedananda says “The serpent is an emblem of evil (or 
limitation), when it is represented with its deadly fangs, 
and ‘an emblem of eternity' (or uruversalism) or ‘the wisdom 
of the sun' when it is used with its tail in its mouth, thus 
forming a circle” The Ramaknshna Order incorporated this 
idea of serpent along with the waves o£ the ocean, rising 
sun, and lotus Swami Abhedananda introduced m the 
Ramaknshna Vedanta Math the symbol of the serpent with 
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its tail in its mouth, along with using sun, wavey ocean, 
lotus and S waviika on the using sun, thus making the emblem 
of eternity representing a lion-scctarian all embracing symbol 
The Feisians, Chinese, libetans, and Jews— all mcoiporated 
the symbol of Swastika C jos& in some diffeient shapes In 
the whole Christendom, the Egg was recogm?cd as a symbol 
of Easter, and it has an old histoiy In the Hindu mythology 
01 Parana#, Egg has been conceived as an emblem oi evolu- 
tion The Egg has been desenbed in the Rig Veda as 
Hiranyagcirbha-Bi ahma me 'Tfcfafi aRtffa! 

(Rik X 121) In Christianity, we found Madonna as the 
symbol of the Virgin Mary Mayadcvi, the mother of 
Gautama Buddha and Devaki, the mother of Srx Krishna, 
weie worshipped as the symbol of Queen Heaven The 
Crescent or Crescent-Cross became the symbol of the Moham- 
medans The five-pointed stars which the Mohammedans 
placed on the top of their Crescent, is the Pentacle, which is 
no other than the symbol of the Purusha or Siva, the male 
pnnciple of J antra and the counterpart of Ptrihnti or Sahli 
The Egyptian Isis, the Babylonian Chaldeans, and Assyrian 
Militta weie also worshipped as the virgin Goddess, and 
virgin Goddess was no other than the Dawn Goddess Usha 
of the Hindus 

Thus God, or the Atman, was apprehended and 
worshipped through symbols and images In the Upam 
shads, the Purusha or Atman lias been conceived as the 
shining deity in the cave of the heart The heart has been 
conceived as both cave and lotus 

(a) IfW ) 

(c) m wr ir$ ( rts mwi ) 

(b) ), 

The Vedic religion is very liberal It has prescribed differ- 
ent symbols as the means or medium to conceive about the 
absolute Truth The symbols are necessary for those who 
try to meditate upon the Absolute which is, in reality, name- 
less and formless It is a method of approaching to the 
indeterminate ( mrgtma ) Brahman through the svmbol as 
medium, the determinate (sagtino) Brahman. 

The fifth chapter deals with Efficacy of Prayer . All kinds 
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of piayei x^resuppose an absolute faith in certain religious 
doctrines and dogmas We will have to start first with a 
belief m a x^isonal God, and then we will be able to reach 
the impeisonal God The more human the conception of 
God is, the gi eater is felt the necessity of prayer The prayer 
depends entirely upon the concejrtion of a personal God with 
human attributes and human feelings 

Ihere aie different hinds of x> f ayer The prayer for 
matenal benefits is worst, as it binds men into the den of 
desires, winch are no other than delusion or apiana Prayer 
brings mental changes which also brings a change m the 
X>hysical plane Prayer is nothing but a mental desire 
which generates new cuirents m the system, and these 
currents x 3r0c l uce ceitam results Again true prayer 
is the mental and verbal expression of the highest sjuntual 
idea, True prayei is said to be heard by the Supreme Being 
when we lemember our sj:>iritual nature God does not hear 
the expressions of oui desires, but when we long for that 
emancipation which is the highest ideal of life and try to 
attain it with strong determination, then that true prayei of 
ours is fulfilled The form of true prayer has been declared 
by the Seers of Truth 

*TT 

®ft*TTsw m 

The kind of true prayer removes the darkness of ignorance or 
nescience, and takes us to die state of God-realization 

The sixth chajiter deals with Ecstasy Now, what is an 
ecstasy? Ecstasy is a state of absorx^tion into the feeling of 
the transcendent Reality "In this state, the souls perception 
is not confined to the sense plane, or to the objects of the 
matenal world, and transcending them it perceives the vision 
of the sjuritual world” So this state of ecstasy is different 
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from the stale of spirit communication oi tiance 01 hypnotic 
sleep 

Ecstasy is entirely a subjective phenomenon Theie is no 
objective sign othei than the tiance-lihe condition of the 
physical body, In that stale of complete absoiption, the 

absoibed seei talks m an unknown tongue and feels evtieme 
)oy and blissfulness This state comes to the soul at the sight 
of spuitual ideal It can be called the union with 

God How can this divine state be attained Vedanta 
philosophy has foiwarded many methods by which the Sadha- 
kas can attain the state of absorption m the all-love and all 
consciousness Absolute, 

Bhakti Yoga or the path of love and devotion is the easiest 
of all Most of the Hindu, Buddhist, German, English, 
Spanish, and Mohammedan, Sufi mystics have attained this 

blissful state through love and devotion towards the all 

meiciful God Bhagavan Sn Ramakrishru, the latest Divine 
manifestation oi the piesent age, showed in lus life all the 
stages oi ecstasy as described m the passages of the religious 
history ol the world Swami Abhedananda says “Wc ha\e 
seen lus mahabluiva many a time at Dakslnneswar, Cossipore 
Garden and Shyampukur House and at that time he had no 
sensation of the external world He had the power of rousing 
ecstasy (bhava-samadhi) in his disciples by a single touch” 

In the Pataniala-darshana, Patanjali described different 
types of samadht , such as savxkalpa and nirvikalpa, samprajnata 
and asamprafnata , sautarka and mrvitarka , etc Besides, 
there are jada samadhi , which is an inferior one, and dharma- 
meghe-samadhi, sasmitaa-samadhl, etc In the Raja Yoga, the 
attainment of the highest state of samadht is not confined to any 
age or clime, nor it is limited by creed, doctrine or dogma of 
any special religion But, in Bhakti Yoga, there are such 
limitations Vedanta philosophy holds a non-dualistic view- 
point, and it prescribes the path of discrimination ( vtchara ) or 
knowledge (Jnana Yoga) foi the attainment of ecstatic vision, 
whereas Vaishnavism, Sufism, Christianity, Buddhim, Jainism 
and other dualistic religions adopt the path of love and 
devotion foi that attainment For the immediate experience 
or knowledge (aparohshanubhuti) of the absolute (indeter- 
minate) Brahman, non-dualistic Vedanta has prescribed the 
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methods of shravana, mamma, and mdidhyasana The Vivarana 
school of Advaita Vedanta has given nnpoitance upon 
shravana or hearing of the mahavakija, Uiham brahmasmi 
with ratiocination (vichara) Vivarana school says that 
shravana is essential and pumar> one, whereas manana (latio- 
unative thinking) and mclhidhyasana (absorbing meditation) 
ue secondaiy one The Raja Yoga says that if you 
have faith m yourself, that you are a soul, a self-conscious 
spirit, you will be able to attain to that state First you know 
your own self, and then by proper practice if you separate 
your self from the physical organism, you will enter into the 
state of ecstasy The practice of concentration ( dharana ) will 
be developed into that of meditation ( dhxjana ) and eventually 
meditation leads to the state of ecstasy (samadhi) to God- 
consciousness 

The seventh or last chapter deals with Salvation through 
Love Swami Abhedananda has given different examples of 
ideas of heaven or salvation among the Parsees, Jews, 
Christians, Mohammedans of Arabia and Persia, Teutonics 
and Norwegians, Scandinavians and other nations, and has 
shown how those conceptions diffei from one another, but it 
is a fact that every nation aspires for eternal peace and 
happmes In this respect, Vedanta is very frank and straight- 
forward Vedanta does not deny the existence of heaven, 
but says that going to heaven, or to any loka, cannot be 
called the attainment of true salvation or mukti The lokas or 
lealms like brahmaloka, dhruvaloka, svargaloka, chandraloka y 
aie not eternal, as men go to those realms or lokas as a result 
of performances of sacrificial functions or good works, remain 
there foi some years, and come down again to this pheno- 
menal world when their fruits of good works are completely 
enjoyed— fefclfeT 1 The Swami 

says “At the end of the period of enjoyment of the fruits of 
their works, they shall be forced to come back to this earth 
and shall be bom again to perform new karmas , and make 
further progress” 

True salvation or perfect freedom does not begin after 
death as it is believed by dualistic religion, but it commences 
here m this life Blessed are they who have tested that 
Divine Love Divine love and absolute cessation of all desires 
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for phenomenal pleasuies and enjovments go together hand 
m hand Cessation 01 1 enunciation of dcsnes loi earthly 
enjoyments puufies the mind and that means the mind is 
transformed into piue consciousness 01 Divine love Pure 
^-consciousness 01 Divme love bungs the highest ecstatic condi- 
tion in which the individual soul communes with the universal 
Spirit Divine love tunsfonns the human nature into 
Divinity which is known as freedom and blissfulness and it is 
known as hue kind of salvation 01 mukti 



CHAPTER VIII 


DIVINE HERITAGE OF MAN 

Man, is not in reality entangled m the chain of nescience, 
but he is fiee all the time and is the children of eternal Bliss 
The mystery is this, that he identifies himself with the mortal 
body which borns and dies and creates the painful history of 
Me and death, and this identification happens for non- 
knowledge of his Divine hentage that he is immortal by 
natuie, and is the immortal Atman which knows no birth and 
death and any other changes 

Dwme Heritage of Man contains eight chapters dealing 
with God and His existence, form, attubutes, relation, incarna- 
tion and msepai ability with man The chapters were 
originally in leetuie foim and they were serially delivered by 
Swami Abliedananda, before the talented Am ei lean audience 
and weie aftei wards printed m book-form 

The first chapter of this book deals with 'The Existence of 
God’ Really if anv thing exists, one can ask about it or 
can make enquiry about it In the K atha-Upamshad, it has 
been said tasya bhasa sarvanudam ubluiti \ 1 e , for the 
existence of the Brahmin, eveiytlung of the world exists 
Really God or the Brahman is the perennial souice of all pheno- 
menal objects It is the assuming ground and cause ot all 
things of the world The Swami says that it is the nature of 
the human mind to doubt and to Tnow the real cause or 
substance behind this gigantic universe Something cannot 
come Out of nothing, and this universe with its mani- 
fold bemgs and objects has been created or designed by 
someone who is all-powerful and all-intelligent Swami 
Abliedananda say s “For hundreds of years philosopher, 

scientists and theologians among all nations have been bring- 
ing forward proofs either to show that there is such a Being 
as God or to deny His existence entirely” Now, if we have 
already a conception of God as the First Cause, then all the 
inductions and inferences which maintain that idea will 
naturally appeal to us and we take them for gi anted 
Swann Abliedananda says that those whose minds are not 
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biased oi influenced by any such idea, belie! 01 conception* 
may fail to find any convincing ptoof and may, therefore* 
deny the existence of God 

Now, it is a fact that as theie is ci cation, theie must be 
some creatoi, as pots aic not made without a pottci So thebe 
who naturally believe in God as the Creatoi 01 the First 
Cause of the umveise, he will have to deteimine whether 
God, the Cieatoi, is mateuai cause oi efficient cause, or is 
both the causes The Swann says We know that these two 
causes are essential foi the pioduction of a thing, as, m the 
case oi a pot, the pottci is the efficient oi instrumental cause 
and earth as the mateuai cause ' The plnlosopheis differ from 
one another so as to coirectly deteimine the cause Swarm 
Abhedananda iuithei says that we me otten coniionted with 
some difficulties to deteimine God as the material cause, because 
Cod, iu tiuth, is unlimited by mattei, so whenever we 
iscube the attnbute of mateuai cause to God, we automatically 
limit Hun by matter If, on the contraiy, the material cause 
be the Fust Cause, then God is liable to be involved m the 
piocess of evolution which means He is liable to series of 
changes But that is impossible, as God, in lealitv, transcends 
all changes of phenomena Again, he forwards, if we 
accept the argument that moral laws presuppose a law- 
giver, then that piesupposition will not also prove that God 
really exists, since we know that natural laws do not pre- 
suppose a law-givei So we shall be unable to know what do 
we mean by 'law* The Swami says that the forces of nature 
are opeiatmg in the universe m certain modes and when 
regularity and uniformity of these modes are observed and 
mterpieted by human mind, they aie known as 'laws, and, 
consequently, these laws are to be found neither in nature* 
noi outside of nature, but in the human mind Again, we find 
that as in external nature the natuial foices, acting under 
regular modes, do not presuppose a law-giver, so it can pe 
shown that moial laws aie but modes in which natural forces 
operate on the moral plane, so need of a moral law-giver 
is not necessary, and all such conceptions of God as the 
natural oi moral law-giver are rejected or thrown aside by the 
advanced thinkers In this age of science and reason, we 
do not bother our heads to find out the existence of God* 
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Modem astronomy discloses the fact that this earth is 
considered as an infinitesimal comxiared with the 

immensity of space But there must be something beyond or 
\Mthin the nature or vast umveise, winch controls or 
directs the limitless activities of the vast universe Modern 
science also tells us that there is an eternal invisible substance 
which is neithei inci eased noi diminished, nor can be imagined 
as the suppoit of the universe < m 

But human mind 01 intellect is not satisfied with this 
indefinite something which has been imagined as the back- 
ground 01 cause of this vast universe It yearns to know that 
something definitely,, and it is also natural that as we are 
constantly coming in contact with the surrounding finite things 
or objects of the umveise, so we desire more to know some- 
thing infinite which is beyond finiteness and transitoriness 
Now, from this desire, theie arose many thinkers of different 
tyX^es of different schools Investigations into the enquiry of 
existence of God or First Cause were made both from objec- 
tive side and subjective side and conclusions were arrived 
which were not complete but one-sided At last careful study 
discloses the fact that objective side and subjective side of 
truth really form the comxdete aspect of truth, and that com- 
plete asjiect which is related to both objective and subjective 
sides, is the common neutral object, and that common neutral 
object is the real something which is both cause and ground 
of the phenomenal universe Swami Abhedananda says 
"In ancient India, the question was asked — 'What is God?’ 
The answer we find in Vedanta ‘That from which all animate 
and inanimate objects have come into existence, m which 
they live and play like waves in the sea, and into which they 
return ultimately at the time of dissolution, know that to be 
Brahman, or the infinite substance, or God” In this connect 
tion, the Swamx has distinguished the meanings of the word 
to know and 'to realize 'To know’ means, the Swami says 
To perceive through senses which are under limitation and 
'to realize’ means something more than ordinary knowing that 
is above limitation So, we really wish to know God and 
to realize God, and we shall have to enter into the state of God- 
consciousness It is a state where everything is fulfilled andt 
nothing remains unrevealed 
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The second chapter deals with 'Attributes of God’ Swami 
Abhedananda says that those who believe in a peisonal God> 
give Him a human foim, human attubutes and human 
personality, because it is natuial loi a man to conceive 
about God with human form and qualities God or Isiara , 
according to Advaita Vedanta, is possessed of two attributes 
01 adjuncts, matenal cause and efficient cause As a 
spider is both the mstiumcntal and matenal cause of the net 
he cieates 01 lathei piojects fiom within, so Vedanta su>s that 
the Biahman piojects the woi ld-appeai ance and he enters 
into it 'tat snstoa tadeianu-picibu>hat\ and foi this reason 
the Biahman is lecognized as both matenal and efficient 
cause But fiom the viewpoint of strict logic of Advaita 
Vedanta, the attubutes of cause and giound are the imposed 
ones (aiopita uittd), and not leal When we impose any attribute 
upon the causeless and gioimclless Brahman which is one 
without the second, we limit the limitless Biahman with 
time, space and causation, which aie known as may a or 
nescience 

The third chaptei deals with f Has God any Form?* Swami 
Abhedananda sa>s that all the ancient nations of the world 
conceived God as peisonal {saguna and sakara) with human 
form gradually developed from a belief in many tribal gods 
or natural gods The ancient Greeks like the primitive 
people worshipped many natural gods like Zeus, Apollo, 
Athene, and others The Vedic poets also personified the 
"forces of nature and gave them human forms and attributes 

Now, it can be asked as to why weie the foices of nature 
{personified Because wherever the pumitive men saw any 
jactivity or motion, they compaied it with the conscious 
activities of their own bodies and limbs of the bodies, and 
thought those activities to be the conscious acts of some 
superhuman being, possessing will-powei, and that super- 
human being is God who is the mover of the sun, moon, stars 
and othei planets Now the lorms (le, imposed foims) of God 
are m accordance with the ideal of the woi shippers The 
Worshippers belong to many religious faiths and doctrines, 
dualistic, qualified non dualistic and non-duahstic The 
Swami has related the story of Piahlada who was a devotee 
and a lovei of God Prahlad said to his fathm Hiranyaka- 
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shipu that God lias many forms and He can manifest Himself 
in anv form He likes Again the Swarm has related the story 
of Hanumana elsewhere and has said tint Hanumana believed 
that God appears to different believers of diffeient doctimes 
and faiths in form or without foim So, from the view- 
point oi strict Advaita Vedanta, God who is really the all- 
intelligent Brahman has no form, as a form is phenomenal* 
and, therefore, it limits the limitless Biahman with adjunct 
{ upadlu ), which is umeal being changing 

The fourth clnptei deals with "Fatherhood and Motherhood 
of God Swami Abhedananda says that the religious history 
of the woild shows that conceptions of God as the Father 
and Mother of the universe prevail among all the ancient 
nations of the world, though this conception first arose among 
the Aiy an nations of India It is seen that all orn concep- 
tions of God begin with anthiopomoiphism and end in de- 
anthiopomoiphism Now, the woid Jupiter or Zeus-Piter is 
called in Sanskrit as Dyus-Pitai or Dayus Pitar In the Big 
\ eda (III 20) we read * dtjaus me pita janita ncibln ratro ’ 
Here the word ‘pita literally means "father or protector Again 
in the Rig Veda (V 6, E), Prajapah has been addressed a'* 
Pitar’ or the Father and the protector of the universe and 
its beings The Swami has quoted ten verses from the Rig 
Veda and lias shown that the word ‘Piajapah’ conveys the 
same idea “Thus we see/ says the Swami, “that m ancient 
India God was conceived as both the Father and the Mother 
of the universe centuries before Jesus was bom” However 
the Gieeks, the Hebrews and other ancient nations conceived 
the masculine element of nature The Christians admit the 
nature as the female principle though she is never adoied or 
worshipped Modern science tiaces the whole phenomenal 
universe back to the state of eternal energy, which is known 
as Praknh or the all-pervading Saktt Vedanta has conceived 
tw'o aspects of the eternal Sakti, which are Vidya-Sakti and 
Avidya-Sakti, and has said that Vidya-Sakti has a tendency to 
lead all to Godward, wJiereas Avidva-Sakti brings back from 
Godward Ihe Hindus worship God as Vidva~Sakti oi Divine 
Mother, the peisonal God or Isvara 

Swami Abhedananda savs that Vedanta philosophy lecog- 
fuzes both fatherhood and motherhood of the personal God* 
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but at the same time it teaches that the Biahman, the real 
essence of cveiytmg of the universe, is absolutely above the 
conceptions of Fatheihood and Motherhood as these aie also 
attnbutes and attnbutes have the powei to limit the limitless 
Biahman 

The fifth cliaptei deals with ‘The Relation of Soul to God* 
Swmm Abhedananda says that i elation of soul to God pie- 
supposes the existence of God and fiom the enquiry or 
explanation of oui i elation to God and to the umveise arose 
various schools of philosophy and diffeient schools ol religious 
thought and belief among the different nations oi the world 
Theie aie three main schools of dualism, qualified non-dualism 
and non-dualism, and though those schools hold different 
doctrines and faiths, but their ultimate goal is one and the 
same 

The ancient materialists like the modem agnostics and 
-atheists consider the sense pei ception as the highest stand- 
ard of knowledge and experience and deny existence of every- 
thing which is not peiceived by gross senses But according to 
the law of leaction, idealists or spiritualists who considei every- 
thing external as the manifestation of their mind or idea or spmt, 
point out the defects and falacies of the materialist thinkers 

When relation of soul to God is discovered and established, 
the spiritual sadhvkas believe that sooner or later, 
each soul is bound to attain salvation or mukti, and salvation 
is bnthnght of every soul, nay, every soul is essentially the 
Brahman )iva brahmatva napard Swann Abhedananda savs 
"They sometimes compare God with a gigantic aspect and the 
individual soul with the point of a needle, and say, as a magne- 
attracts a needle, so the great God attracts the individual 
souls towards Him through love, and magnetizes them as it 
were by His divine grace and power ” Love for God 
fa an important tie that binds God with the sincere soul and 
removes all differences between them Relation of soul to 
•God comes through intense sense of love for God and without 
this> love the power of disci lmination (vichara), concentration 
$nd meditation (dharana and dhyana) upon God are not fruitful 
Now, this spiritual piactice through love for God is duahstic, 
and there are spiritual sadhanas from qualified non-duahstic 
and non-duahstic or monistic standpoints The sadhaka who 
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marches towards God with his faith m qualified non- 
dualistic doctrine, thinks himself the pait ( amsha ) of God, 
loves God and resignates his individual will to the cosmic will 
of God and thus attams to salvation And the sadhaka 
who believes m non-dualistic doctrine, removes fiom him the 
idea of sepai ation from God, bieaks up the chain of delusion 
or may a and thiough inana-vichara realizes that he and the 
Brahman are one and the same Every relation then meiges 
into one God, the Brahman 

The si\th chaptei deals with ‘What is an Incarnation of God\ 
Swami Abhedananda says that m the Bhagavad Gita , Sri 
Krishna has professed that whenever religion declines 
and irreligion prevails, I manifest myself to protect the 
righteous, to destroy evil and to establish true religion (IV 7, &) 
From this Divine saving of Sri Krishna, Incarnation of God 
is proved The Swami writes that before the doctrine of the 
Divine Incarnation of Jesus the Christ was established and 
accepted by the Church, the early Christians believed in the 
Trinity, the Father, the Word and the Holy Ghost, and con- 
stantly discussed the most subtle and profound questions 
concerning the nature, generation, distinction and qualities 
of the three Divine persons of the mysterious traid Really 
the Trinitarian controversies first broke out in the Christian 
schools of Alexandria in Egypt and took a new form during 
the time of Constantine the Great In India, the idea of 
Trinity evolved in most ancient time In the Puranas , we 
clearly find the mention of Trinity, Brahma, Vishnu, and 
Mahesvara But the seed of this idea of Trinity lies m the 
Vedas, where Rudra, Krishna-Vasudeva, and Prajapati have 
been mentioned It has been mentioned that in the 
age of the Mahabharata > Sri Krishna has admitted the theory 
of Incarnation In the Gaudiya-Vaishnava literature, the 
significance of the word Incarnation or Avaiara has been 
clearly given, and some are of the opinion that the very word 
~ Avatara ’ is coined by the Vaishnavas of India Now, what- 
ever may be the history behind the word of Avatara or 
Incarnation, it is a fact that the religious thinkers of India 
have admitted the existence of some manifestations of super- 
natural power to project, to maintain or sustain and to 
destroy the world and its beings God has been regarded as 
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the highest manifestation of the world and all kinds of power* 
beauty and ability have been imposed upon Him so as to take* 
Him as the Lord of the umveise, and from this idea evolved 
the conception of Incarnation of God as the Savioui of the 
Woikl 

Swami Abhedananda says “India is the only country 
uheie the origin of this idea can be tiaced back and where 
the belief has prevailed fiom prehistoiic time in the Indian 
countries This idea of Incarnation also evolved in late times 
among the Christians, but one of the pnnupal points in 
which the Hindus differ from the Christians is in maintaining 
that, if God incarnates or expi esses His divinity in human 
foim, His incarnation cannot be limited by time, place or 
nationality The Hindus believe that theie were many 
incarnations before and have been many since the advent of 
Christ * *’ The Swami has explained the meaning of 
meat nation of God according to Vedanta, and has shown the 
difteience between an ordinary human being and an incarna- 
tion ol God The Swami has also shown the difference between 
a holy sage and an incarnation He says that <f a holy sage 
may be compared to a reed floating in the ocean of life, 
which cannot bear the weight of even a crow, when a Saviour 
descends. He easily carries thousands across the ocean like 
a large powerful steamer which moves swiftly over the waters 
touring rafts and barges in its wake #> An incarnation of God 
descends m this world of maya with human forms and human 
qualities, and he lives, moves, talks and does everything like 
an oidmary man, but an ordinary man cannot recognize him 
easily But, the Swami says, a Divme incarnation shows from 
childhood that he is a born master of mind and senses and 
the real Lord of nature He does not also forget that he 
has come to the world to help mankind "The latest Divine 
incarnation was one who appeared in the middle of the 
nineteenth century He lived near Calcutta and his name Vv'as 
Ramakrishna ” He is now worshiped bv thousands of people all 
over the world 

The seventh chapter deals with ‘Son of God’ Swami 
Abhedananda writes that after studying carefully the synoptic 
Gospel we learn that there prevailed among the authois of these 
books two conceptions of the Son of God Mathew and Luke* 
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accepted Jesus the Christ as the only begotten son of God. 
The other conception of the Son of God which we find m the 
Fourth Gospel, has a very deep philosophical significance 
Many of the Oriental scholars and higher critics of the New 
Testament say, the writer of the Fourth Gospel must have 
been a follower of Philo, because in this Gospel alone Jesus, 
the Christ is identified with the Greek Logos, which was 
explained by Philo as the only Begotten Son of the Almighty 
Heavenly Father 

Then Swami Abhedananda deals with the theory of Logos 
that prevailed among the Greek philosophers The Swarm 
says that the leal meaning of the passage In the beginnmg 
was the Word and the Word was with God, and the Word 
was God will be clear if we remember that the authoi of 
the Fourth Gospel identified the Word or Logos oi Philo with 
Christ, but not with Jesus of Nazareth, the son of Marv and 
since then Christ has become the only Begotten Son of 
God The students of Vedanta, on the contrary, say that 
Vedanta proves the Divine sonship of each individual soul, 
each soul is the child of immortal Bliss, and each Jnxi is 
the Brahman or Siva "Therefore, the expression of 'Son of 
God* shows in a metaphorical way the extrinsic variet\ and 
the intrinsic unity that exist between the soul of man and 
the supreme spirit'' All the great saviours of the world are 
also recognized as sons of God and the Swami says 'All the 
great saviours of the world like Krishna, Buddha, Christ weie 
conscious of their divine sonship from their childhood and 
never forgot it" 

The eighth chapter deals with 'Divine Principle ra ManL 
Really man is the epitome of the universe, and whatever exists 
in the world, is to be found m the body of man The Swamf 
says that human nature seems to be a most wonderful blend- 
ing of that which is animal, with that which is called Divine 
Vedanta says that you are already that, 1 e , Brahman, but for 
nescience or avtdya you forget your divine heritage and think 
\ ourselves as bound from head to foot m the world of ignorance* 
Sankara says that this forgetfulness happens for adhyasa which 
is the nature of delusion The higher we rise above delusion 
or animal plane, the wider becomes the circles of self love 
and instead of being confined to the body aiid senses, we 
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appioach the Divinity, because the Divine pnnciple is the 
umveisal Being whose love flows equally towaids all beings 

Swami Abhedananda is of the opinion that awakening of 
Divine consciousness may come at any time and under any 
cncumstance Though it is commonly believed that spiritual 
piactices (sadhana) is the pi e~condition to Divine awakening 
(anubhuU)) yet, according to Advaita Vedanta, awakening is 
never conditioned bv any object of law Awakening of 
Brahman-consciousness is self-ievealing (siaycimprakasha), le, 
it is revealed without help of anything, and it requires only 
to lemove ignoiance or avidya As a chair, which is already 
m a loom, is not seen foi darkness and seen 01 revealed 
when a lamp is bi ought, so when darkness of ignorance or 
nescience is removed by the light of right knowledge, the 
Brahman is icvealed in itself Fiom this it is pioved that 
the Divine Pnnciple is already thoe m all living beings, and 
it requires only to remove the nescience or non-knowledge of 
the Divine Pnnciple 

The Swami has clarified the meaning of the passage 
'So God created man in his own image” The word 'image' 
does not mean the physical form of man, but it is the ego 
01 soul which is, m essence, the Divinity Ihere is an allusion, 
in the Upantshady of *dva suparna, 1 e , two birds m the cage 
of the heart, the one is the eternal, absolute, real, perfect and 
self effulgent, and the other is its reflection or shadow 
Vedanta says that Divine Principle is one and universal, but 
its reflectiohs or images are many In the Upantshad, we 
again find that two birds, which dwell upon the tree of life, 
are bound together by the tie of love and friendship The 
one sits calm, serene and contented, while the other flies and 
hops fiom branch to branch And tastes sweet and sour fruits 
The second bird is gradually disgusted after tasting good and 
bad fruits, and at last he comes nearer to the first bird, his 
witness like friend, and comes to know the state of his friend's 
•calmness and serenity* Then he realizes his fault and ignoi- 
ance and gives up ignorance about his Divine Principle or real 
essence and becomes free from all bondages The book, Dttnne 
Heritage of Man, therefore, teaches to remove the bondage of 
ignorance and to recognize one's own essence, the immortal 
heritage, the Atman , 
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HUMAN AFFECTION AND DIVINE LOVE 

Love or manifestation of love can be divided into two, pheno- 
menal and transcendental — material and spiritual — human and 
divine Woildly affection is material, whereas other-worldly 
affection is spiritual and is known as Divine Love, or love for 
God All human affections and attractions are but the mani- 
festation of that wonderful power of love It is the one power 
that governs our life and the lives of all living beings Even 
the inanimate material objects are possessed of power of 
attraction, because if there was no power of attraction in them, 
then the atoms and molecules of the material objects which 
compose the forms of them were not found tied together into 
the mass solid objects The solid material objects have in them 
the powei of resistence In the Sankhya philosophy, we find 
that evolution of this phenomenal universe depends upon 
attraction (raga) of the qualities of sattva, rajas , and tamas , and 
destruction happens foi repulsion ( viraga ) of them 

Phenomenal love is an attraction or attachment to material 
body, senses, and sense-pleasures This kind of love is very 
limited and selfish, because it knows nothing except the petty 
self, and foigets the love for the higher Self, which is the 
Atman Love for God is other worldly and divine Love for 
God makes one forget his petty self which is attached to the 
material body and senses 

The nature of love is to attract Wherever there is an 
expression of love, there is manifested a kind of mutual attrac- 
tion first, and then comes the mutual attachment and mutual 
feeling of possession Or it can be said that love is the attrac- 
tion between a soul and a soul Here the word sour signifies 
both petty self (iivatman) which is attached to material body 
and Self or Atman which transcends the attractions or attach- 
ments of all material sense objects The Brthadaramjaka 
Uparmhad says that a mother loves her child neither for the 
child's sake, noi for its material form, but for the sake of the 
soul, the Atman y that a wife loves her husband not for the 
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husbands mateual foim, but foi the sihe of die Atman which 
shines m the husband Rfa fto etc 

So that love is known as Divine love when it is dnected 
towaids God 01 the Atman Oidinarv human affection seeks a 
lclutn of love, but Divine love seeks no return As foi 
example, S 11 Radha loved Sii Krishna lor love loi love's sake, 
and hei love did not ask any letmn This asking is known as a 
ciaving winch is attached to selfish motive, and that craving of 
the soul will not be absolutely satisfied until the eternal object, 
01 ideal of love, is discoveied That eternal object is God, or 
God the Absolute 

The human or earthly love bungs with it sonow and 
suffeiing, wheieas Divine love bungs a cessation of all sorrow, 
suffeung and pain Divine love ‘lifts the soul above all 
bondages, bieaks the fetteis of selfish attachment and woildli- 
ness The human love bungs peace and hapjnness which are 
tempoiaiy and non-eteinal, whereas Divine love bungs perma- 
nent peace and eternal happiness' In fact, Divine love brings 
non attachment to sense pleasmes and dneets the rmnd towaids 
God, the eternal peace ‘Whosoevei has evci tasted one single 
diop of that soul — staling Divine love, has gained infinite 
strength and unlimited power which is able to conquer the 
whole world within the twinkling of an eye His body may 
be killed or crucified but he lives as immoital one as the Lord 
Himself' 



CHAPTER X 


INDIA AND HER PEOPLE 

In the Western countries, Swami Abhedananda was widely 
known as a gieat scholar, a popular teacher, an accredited 
teacher of Vedanta, and an author of international reputation 
The Swami was, m fact, the most foimidable champion of 
Indian culture and civilization and a true patriot whose heart 
was always with India He started the movement of 
Indian stmggle for freedom m 1905 and himself fought for 
India and her people in spite of hundreds and thousands of 
vehement oirposition, bitter criticism, racial prejudice and 
sectarian jealous) His fame as a scholar, a jihilosopher, and 
an eloquent speaker spiead so rapidly that manv a time Swami 
Abhedananda was invited to speak before Universities, Societies, 
Clubs, Chinches, Synagogues and many cultural and religious 
Institutions and associations and everywhere the people listened 
to him with lapt attention and great delight, and his lectures 
on different subjects received much respect and apprecia- 
tion m America In 1905-1906 at the invitation of Franklin 
W Hooper, Director of the Brooklyn Institute of Arts and 
Sciences, the Swami delivered a series of lectures before large 
gathenngs on philosophy, religion, society, government, educa- 
tion and culture of India The Swami also challenged many 
of the Chnstian missionaries and contradicted their scathing 
and sweeping lemaihs on the religious and social conditions of 
the Hindus and silenced their voices by his clear and forceful 
arguments Really the Americans, nay, the Western nations, for 
the first time, came to know the real conditions of India from 
a native of the soil who keenly felt the wrongs and sufferings 
of his own people, and many had to revise their general 
opinions and impressions as the subjects Mr Hooper 
remarked on April 26, 1906, on the lectures by Swami Abhed- 
ananda 'These lectures constitute an exceedingly valuable 
descnption of the social, political, educational, and religious 
conditions of India They contain precisely what the American 
wants to know about India Delivered, as they were by a 
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native ot India, they aie not colomed bv foreign piejudices I 
am mipiessed, by vvlmt I heaid of the lectures with the tact 
that m the huny and bustle ol orn Western civilization, we 
have a gteat deal to learn hom the East* 

The lectuies weie given m subject-wise, and the subjects 
ot discussion weie 

I The Pi evading Philosophy of Today, 

XI The Religion of India Today, 

III The Social Status of the Indian People Their system 
of Caste, 

IV Political Institutions of India, 

V Education in India, 

VI The Influence of India on Western Civilization and 
the Influence of Western Civilization on India 
The Swami says in the preface of the first edition of the 
booh ( India and Tier People m May 15, 1906 “The first six 
lectures contained m the volume weie delivered before the 
Brooklyn Institute of Arts and Sciences As my limited time 
did not permit me to descube at length the status of Hindu 
women, I have added a separate lectuie on Womens Place in 
Hindu Reltgion to complete the subject My main object has 
been to gwe an impartial account of the facts irom the stand- 
point of an unbiased historian and to remove all misunder- 
standings which pievail among the Amei leans concerning India 
and her people ” 

The fust lectuie was on 'Prevailing Philosophy of India 
From history we know that the philosophical ideas of India was 
known to all the ancient savants of the world The Greek 
plulosopheis like Permemdes, Heiachtus, Socrates, Plato, 
Anstotle, Proclus, Pythagoras, and otheis, mystics like Plotinus 
Echart, and others, the German and English philosophers like 
Berkeley, Hume, Kant, Schelhng, Fichte, Schopenhauer, 
Hartman, John Stuart Mill, Heibert Spencer, Waldo Emerson, 
and otheis, the scientists like Huxley, John Fiske, Voltaire 
Thompson, and others, and the poets like Wordsworth, Shellev, 
Keats, Byion, Tennyson, and others — all were mostly influenced 
by the sublime thoughts and ideas of the Upantshads of India 
Even the Sufi mystics of Arabia and Persia were influenced by 
and other civilized countries of the world, made possible for 
spread of ideas of one country to other countries, and the Swami 



THE PHILOSOPHICAL IDEAS 


145 


has given sufficient historical facts and evidence of them in the 
sixth chapter of this book 

In the first chapter, the Swarm says that m the remote 
antiquity, the dawn of civilization broke first upon the 
horizon of India “The ancient Vedic siges had aheady per- 
fected then lofty system of moral philosophy and their follow- 
ers were well-established in the practice of the ethical and 
spiritual teachings of the Vedas even before Moses * * And 
while thinkers among the Semitic Tubes were still trying to 
explain the origin of the human race and of the universe 
through the mythological stories ot creation collected from 
the Chaldeans, Phoenicians, Babylonians, and Persians, the 
Aryan philosophers of India had already discovered the evolu- 
tion of the universe out of one eternal Energy and of man 
from the lower animals” 

Swann Abbedananda wntes that as early as the Vedic 
period, which dates from 5000 to 2000 B C , the ancient Seers 
of Truth asked the most vital question and discussed problems 
that troubled the minds of the great philosophers of all ages, 
and m trying to answer the burning questions and to solve 
the acute problems of life and death and of similar nature, the 
ancient thinkers discovered the laws of thought and traced 
the causes of phenomena, applying the rules of logic and 
reason at every step, and this was the beginning of philosophy 
in India 

In ancient India, in the Vedic period, we find the collection 
of the foui Vedas and the Sdnihitas, the Brahtnanas and many 
other Vedic literature evolved those Vedas The Upatushads 
are the extracts of those Vedas and are recognized as the 
knowledge or intuitional portion of them The Upanishads 
are so called because whoever comes in contact with the sub- 
lime thoughts oi teachings of the Upanishads, he is illumined 
with Divine knowledge of the Atman , that dispells the dark- 
ness of delusion (a^nana or maya) There are many Upanishads 
and eleven among them are principal, on which Acharva 
Sankata and others wrote commentaues The Upanishads 
like Isha , Kena , Katha, Mundaka, Mandakya, Taxttmya , 
Attareya, Prasna , Kaushttah, Chhandogya, and Brihadaranyaka 
teach that extinction of the fire of passions and desires a re 
necessary as they are the cause of the worldly ties, and caies 

10 
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and anxieties They say that Biahman 01 Atman , is the only 
leal and attainable, and all other things ol the woilcl are 
changeful, contingent and fleeting, so they should be shunned 
with the help oi the powei of discnmnmtion and the Biahman, 
or Atman, should be concentrated and meditated upon foi 
permanent tianqudity and peace 

Swann Abhedananda says that the seekers of absolute 
Truth in ancient India made their possible attempts to dis- 
cover the Tiuth, and solved the mystenes of the phenomenal 
world, and their attempts gave birth to six systems of specula- 
tive philosophy which are known as Vaisheslnka, Nya>a, 
Sankhya, Yoga, Puiva-Mimamsa, and Uttaia Mimamsa or 
Vedanta The Vaisheslnka system was pi omulgated by 
Kanada His gteat discoveiy was the categoncs (padartha), 
which aie substance ( dravya ), quahtv (g unci), action (karma), 
genus (samanya), s^iccies (vishesha), and coherence (tamavayu) 
Each ot these categories aie again subdivided into various 
classes like time, space, self, mind, etc 

Accoiding to Kanada, atom (anu) is indivisible, invisible, 
constant, and impel ishable, and aggiegdtc of these atoms 
gave bnth to molecule (dyamt) which is also invisible Again 
the aggregate of three molecules or dtjanus gave birth to triad 
{/msarenu) which formed the matrix of the world-appearance, 
aided by the will of God The Swarm says “How remarkable 
it is to see that the conception of atoms and molecules arose 
m India centuries before the time of Empedocles and 
Democritus Ancl the latest atomic theory of European 
science has not m any way suipassed that of ancient India” 
Next to the Vaishesika is the Nyaya philosophy of Gautama 
or Ahshapada who added ten more categories (padartha) m 
the six categones of Kanada Gautama said that the objects 
ot knowledge aie twelve which are Atman , body, sense, organs, 
etc Gautama is called the Aristotle of India, as he is the 
loundei of Hindu logic, which contains the right methods of 
leasomng and conect construction of true syllogism* In the 
book, Civilization m Ancient India (Vol I), Mr R C Dutt 
said “The Hindus invented logic, the Greeks perfected it’ 
After Nyaya, Kapila devised the system of the Sankhya in 
about 700 B C Kapila is called the father of the evolution 
theory (obhivyaktivada or kramavikashavada) in India, and 
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3ns theoiy was so methodical, scientific and peifect that all 
othei systems of Indian philosophy including Vedanta adopted 
it Kapila devised two prime principles, Purusha and Prakrth, 
of which Purusha is intelligent, sentient and devoid of all 
changes and Prakrtti is insentient (jada) and depended upon 
the Purusha and the evolution began and world appeal ance 
came into being when the insentient Prakntt came m contact 
with the sentient Purusha It has already been said that 
most of the Greek philosophers were influenced bv the Indian 
philosophical thoughts and Professoi Hopkins supporting this 
fact said 'Plato is full of Sankhyian thought worked out by 
him, and it was taken by the Fhythagoras ” Further he wrote 
'Neo-Platonism and Christian Guosticism owe much to India 
Jlowcvei, Kapila was a satkaryavadi and said that everything 
comes out of something, and the cause lies in the effect, and 
destruction means the reversion of an effect to the causal 
state But Kapila denied the existence of God, the Cieator, 
as he believed that creation or evolution happens with the 
mere contact between the Purusha and the Prakrtti 

Next Patanjali modified to some extent the philosophical 
thought of Kapila and admitted for many reasons the 
•existence of God “purusha-nshesah isvarah” Swann 
Abhedananda says 'Like Kapila, Patanjali behves m the 
existence of countless Purushas 01 individual souls, each of 
which is by nature eternal, infinite and immortal But this 
system differs from Sankhya by admitting the existence of a 
cosmic Purusha (personal God)” » 

Patanjali laid stress on abhyosa and vatragya, le, continual 
striving and detachment, and said that these two things 
prepare the ground of concentration and meditation (dharana 
an d dhyana) Meditation prepares the ground of asamprapiata- 
samadht which is the state of eternal tranquility and bliss 
Then evolves, says the Swami, the Purva-Mimansa of 
7amim There are different opinions as to the real meaning 
of the word ‘purva*, Swami Abhedananda says that Mimansa 
connotes the idea of investigation and the word < purva > means 
former or pnor and that means Purva-Mrmansa examines 
various injunctions of the ritualistic portion of the Vedas (karma- 
kanda)> and points out that the highest duty of man is to 
follow those injunctions as strictly as possible, and they 
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at last lead us to the dnect revelation of the Absolute Really 
the Fuiva-Mimansa piepaies the giound ol the Uttara 
Mimansa, which is known as Vedanta — the anUl or the end 
Of duty and ol daily woihs, sacnficial, ritualistic and devo- 
tional and said that an unseen powei apurva is created 
as a lesult of the sacnficial woiks, and that powei will help 
the sacuficci to go to heaven (svarga) and to live their lor 
indefinite peuod But Sn Kushna said m the Bhagaoad Gtto 
1 1 abrahma^bhuvcmamloke purmnwirtimo rjunah*\ i e , even 
those who go the celestial legions, will come again to this 
woild of desnes aftei expuing their periods ol living m that 
uppei region So it is understood that even the heavens 
(sonrgas) aie not eternal and not the highest achievement 
of human life 

Then conies the Uttaia-Miman&a and it taught that eternal 
peace is achieved only tlnough detachment from the worldly 
passions and desnes Gautama Buddha also taught this 
lesson that Nnvana, the positive state of peifect peace and 
ii anquility, comes with the complete extinction of the burning 
fire of desnes Badaiayana, Gaudapada, Govmdapada, Sri 
Sankar and others leahzed m then life the periect Brahma- 
Nnvana and preached that nescience 01 maija brings forget- 
fulness in the life of men and thus binds them m die worldly 
chain, and when men come to know the state of their ignorance 
they take the help ot discrimination ( vichara ) and thus dispel 
the darkness of ignoiance and realize themselves as the 
eternal, bVissful Brahman 

Swarm Abhedananda says that one system ot Uttara- 
Mimansa or “Vedanta is more critical than the Kantian system, 
because it Shows the phenomenal natute of the Kantian ego, 
of his forms ot intuition and his categories of thought It 
(Vedanta) is more sublime than the philosophy of Kant, 
because it lecogrnzes and proves the identity of the objective 
reality of the universe with the subjective reality of the ego * 
In this connection, the Swami has discussed about 
the natme of tiue philosophy which in the widest sense, 
performs thiee great functions 1 Firstly, it co-ordinates the 
ultimate lesults arrived at by special branches of knowledge 
which we call sciences, and, taking up those conclusions, it 
must form the widest generalizations possible” Secondly, 
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Ihe tuie philosophy must investigate the realm of Knowledge 
and tiace its source A philosophy which does this, is called 
Epistemology which is theoiy and analysis of Knowledge 
and deals with things and beings, and also deals 
with things going beyond bare experience Thirdly, true 
philosophy leads oui mind into the realm of the absolute 
Brahman The Swann says "No philosophy in the world 
performs these thiee functions so satisfactorily as Vedanta 
Hence we may say that Vedanta is the most comi>lete of all 
systems " 

Again in connection with it, Swann Abliedananda has 
pointed out as to who is a true philosophei The Swami says 
Tn India a true philosopher is not a mere speculator, but a 
spiritual man He does not believe m certain theories which 
cannot be earned into practice into eveiyday life, what he 
believes, he lives, and, therefore, practical philosophy is still 
to be found m India” 

The second chapter deals with The Religion of huJta 
Today Philosophy and religion go hand-m-band, and one is 
the counterpart of the other, so Swami Abhedananda has dis- 
cussed m this book religion of India along with the prevailing 
philosophy of India The Swami says that India is \ country 
with a vast conglomeration of nations and languages, and 
among this huge mass of inhabitants there liye followeis of all 
religious faiths and creeds And to make the numbei of 
adherent of different faiths m India, the Swami has given a 
report of the Census of 1901, which in 1970 the numbers have 
immensely been raised 

The majority of the population of India, says Swami 
Abhedananda, are known as Hindus and then religion is 
Hinduism But what do we mean by the word Hinduism' 
The Swami says The words ‘Hindu* and ‘Hinduism 9 , however, 
are entirely of foreign origin * The word ‘Hindu* refers 
to the descendants of the Indo-Aivans whose religion is 
Aryadharma, Sanatamadharma or eastern religion Hinduism is 
a system of religion which embraces all religious thoughts of 
the world Tt stands like a huge banyan tiee, spreading its 
far-reachmg branches over hundreds of sects, creeds and 
denominations, and covering with its innumerable leaves of all 
forms of woislup — the daubstic, qualified non-duahstic, and 
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monistic wot ship of the one supreme God, the woiship of the 
Incarnation of God, and also hero-woishtp, samt-Worshtp> 
symbol-woiship, ancestoi -woiship, and the worship of departed 
spm ts It xs based upon the gtand idea of umvetsal leceptivity. 
It receives cs'ei y thing ” Theiefoie, the Hinduism or religion 
of the Hindus is all-embracing universal leligion, which has 
no quail el with any other religions 

Swarm Abhcdananda has classified the leligion of 
the Indo-Aiyans undei three heads, dualistic, qualified non- 
dualistic and monistic, and has depicted the 1 eligious faiths 
and manners of the Vaishnavas, Saivas, Saktas, Ganapatyas, 
Sauryas, and other ichgiotis sects Heie he has given the- 
iccounts of Sri Ramachandra, Sri Knshna and Vishnu Besides* 
he has represented the accounts of Guru Nanaha, Mohammed 
and othei religious teachers of the Jains, the Buddhists and 
the Chustians 

The thud chapter deals with "lhe Social Status of the 
Indian People their System of Caste' Swum Abheclananda 
says that the Hindu people are extremely conservative in 
then manners and customs It should be remembeied that 
India was Invaded by host of foreign nations like the Greeks, 
the Scythians, Mongolians, Tartars, Mohammedans, and by 
the Portuguese, Dutch and other Chustians The Egyptians, 
Persians and other nations were unable to conserve them- 
selves, but the Hindus possessed comparatively the power of 
conseivatism, for which they piaserved then* traditional 
customs and faiths from Vedic time down to this present age 

The Swann says that Hindu society is divided into 
(hundreds of communities and each community consists of 
several clans and each clan or kula has its own peculiar 
customs and mles This clan family is called gotra, which 
means the descendants of common ancestors Again the com- 
munity of many class is called Jaft (Greek — genus , Homans* 
gens) Each family observes some social laws which are 
known as lati-dhama There are also kula-dhartna and 
g otra-dharma The tendency of each community is to prer 
serve the clan family intact and keep the Aryan blood of the 
individuals in it as puie as possible The Hindu leaders of 
the society have discovered some forms of social government, 
suited for the Hindu people The Hindu people have divided 
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themselves into three main classes, aristocracy, middle and 
lower, which are known as ‘castes The word caste' is the 
anglicised form of the Portuguese woid casta', which means 
Breed' or stock The Sanskrit woid of caste is vartm or 
colour, as for example, the Brahman are possessed of white 
colour or complexion, the Kliastnyas, of led colour, the 
Vaishyas, of yellow colour, and the Sudias are of black colour 
In or before the time of Bhagavad Gita , this coloui division 
was changed and classes were determined according to 
peoples qualities and duties (guna-karma-bibhagasah) But 
gradually everything was changed and there remained no 
standaid of recognition of coloui (varna) nor quality and duty 
(guna and karma) The society is always changeful, and 
every social rule and custom are bound to change their forms 
or patterns Swami Abhedananda has mentioned all these 
things in a beautiful manner (vide India and Her People , 
1963, pp 102-103) He has also said about another theorv 
about the origin of caste from the Mahabharata (shantiparoa, 
chaptets 188-189), and has related the conversation between 
Bharadvaja and Bhrigu, the noted law-makers of the Hindus 
and has shown some causes for changes from time to time 
(vide India and Her People , 1963, pp 109-108) 

About 600 B C , the Swami says. Buddhism crept in and 
then later the Mohammedans came in India The Hindu 
society gradually lost then flexibility and solidity Even now 
the conditions of the society are changing Today the integrity 
of the social organization is weakened, and social class and 
anarchy have prevailed Directly and indiiectly the Christian 
missionaries tried to destroy the Hindu social structure 
However, India needs social reorganization and social le- 
generation, which must be based upon the broadest and most 
universal ideals of Vedanta that knows no distinction of caste, 
creed and colour 

The fourth chaptei deals with ‘Political Institutions of 
India The Vedic writings tell us that though the Indo^ 
Aryans weie mainly agriculturists s et they were the fighting 
nation who continually fought against the non-Aryan 
abongmal tribes The interminable wainng and fighting 
forced the conquering Aryan tribes to oiganize then political 
and military institutions Though the Indo-Aiyans divided 
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the countiy into various kingdoms, puncipahties, yet there 
was no universal sovereignty over the whole of India In the 
liamayand and Mahabharata we come acioss many kings 
and empeiors, but their bond could break at any time foi 
veiy insignificant causes 

When Alexander the Cheat invided India, theie was on 
the tlnono the most power! ul Buddhist empcroi, Chandra- 
gupta However, Alexander was defeated and his successoi, 
Seleucus, sent the Greek ambassador Megasthenes who lived 
for seveial years it the court of Chandragupta Fiom the 
valuable recoids of Megasthenes, we come to know the political 
situation of Indta of the Gupta Age Megasthenes related 
the miliatiy and social laws of the Hindus, as prescribed by 
Mann, Apastamba, Vaishistha Bodhyayana, and others Fiom 
the Manu-samhio, we also come to know the duties ol the 
king (vide Manu, VII 12, 16, 50, 5153, 115423, 146-147, 
22D225), the situation of law and government, etc The 
Chinese tiavelleis, F Hien about 400 AD) and Huuv 
T’sang (about 630 A D ) have also given the graphic descrip- 
tions of the political, social, leligious and literary works and 
achievements of India during their stays m India Megasthenes 
remaiked that the village community was called Panchayat 
and that Panchayat system was very strong and eveiy 
individual member enjoyed absolute political and social free- 
dom and independence During the Mohammedan rule of 
six hundied years, all the political institutions of the Hindus 
remained unalteied But they were gradually disturbed and 
destroyed by the short-sighted policy of the Bnttsh autocrats 
and its place was given to a most costly system of judicial 
administration. 

From the history we know that England conquered, India 
not by force of arms, but by policv Some English merchants 
first came to India to tiade at the time when the Mohammedan 
power was m its decline The East India Company was 
established and Swarm Abhedananda has given some vivid 
recoids of revenues, taxes and some i^ossessions of lands from 
the Butish House of Commons* Third Report , 1773, and 
Economic History of British India The Swami says “It is 
* long story, time will not permit me to describe the honoring 
tales of the foul and treacherous methods whioh were 
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adopted by the unworthy representatives of the English 
People , under the name o£ the East India Company, to secure 
for their motheiland a market-place for her trade and 
commeice and to bnng benefit and prosperity to the British 
nation, which was at that time the poor nation m Europe 
Those who have read the impeachment of Warren Hastings 
by Burke, as also impartial students of the history of the East 
India Company, are already acquainted with the brutal policy 
oi the Company, * *” 

Fiom extracts from India Office Recoids quoted m Hunters 
Annals of Rural Bengal , 1868, and from the reports of the 
Indian Famine Commissions of 1880 and 1898, Swami 
Abhedananda has placed accurate accounts of the terrible 
famines in India for failure of crops, and heavy loss of lives 
for famine m different parts of India, and the Swami says 
that yet the British Government did not exempt the heavy 
tax which was imposed all over the country The Swami has 
quoted the repoits of John Gullivan, the then Member of 
the Government of Madras, and President of the Board of 
Revenue, and says k< They (the people of India) have no voice 
whatever in imposing the taxes which they are called upon 
to pay, no voice in framing the laws, which they are bound 
to obey, no real share in the administration of their own 
country, and they are denied those rights from the insolent 
and msultmg pretext that they are wanting in mental and 
moral qualifications for the discharge of such duties w 
Besides, the Swami reports “No Indian industry of anv kind 
has been encouraged by the British Government during the 
last one hundred and fifty years * The economic condition 
of India was therefore, most deplorable The stream of wealth 
was ruthlessly drawn from the conquered people of India 
The dram from India to England, during the closing twenty- 
five years of the nineteenth century, was estimated to 
6500,000,000 The popular belief is that England has sunk 
her enormous capital m the development of India, but the 
truth is that England has not spent a cent in governing India ” 
The Swami has drawn a naked picture of the mal- 
administration of the British Government The Swami says 
Ambitious, unsympathetic young civilians go out to India 
for a few years to exploit the country, satisfy their greed and 
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seif-mterest and letum home to live like loids, chawing upon 
the taxes of the impoverished millions I will give you an 
lllustiation of I-ord Curzon, however, openly declaied that all 
Indians were disqualified by reason of then lace, and this 
proclamation was repeated by King Edward VII on the day 
ot his Coronation’* "Well has it been said by Mr Reddy, 
an English friend of India/ quotes Swann Abhedananda, 
England, through her missionaues, offered the people of 
India thrones of Gold m anothei world, but refused them a 
simple chain in this world ” 

The fourth chaptei deals with "Education m India*, ie, 
education svstem of India dunng the British lule Swarm 
Abhedananda has divided education in India into four 
peiiods ‘The fust, the pie-Buddhist or before the sixth 
century B C , the second, the Buddhistic penocl, fiom 500 B C 
to the tenth century AD, the thud, the Mohammedan, and 
the foui ih, the period undei British rule” The Swami has 
first descubed the education svstem of the Veche time, when 
the students lived with the teacheis in the guru-grihas for 
twelve years 01 more Having leturned home from the 
k uru-grihas ; the students marued and settled themselves as 
householders Then afterwards at the age of fifty, they left 
their home and hearth and went to the peaceful places or 
pingles to live as the vanapwsthas , and then if they desned, 
they took sannyasa and past their lives m concentration and 
meditation for attaining Godconsciousness, the highest achieve** 
ment of the human life At a latter period, m 1000 B C there 
aiose Brahmanic settlements called Partshads , which consisted 
ol not less than 21 Brahmins, well-versed m philosophy, 
theology and law In the Upanishads, we find the mention 
ot the Pamhads which were leally the collegiate institutions 
of learning as has been said by Dr Chamberlain Six 
schools of philosophical systems of Kanada, Gautama, Kapila> 
Patanjali, Kiunarila and Vadaiayana were already studied in 
different Panshack or universities approximately fiom 1400 
and 600 B C Besides, the students were taught Arithmetic, 
Algebia, Geometry, Tngnometry, Decimal notation, Astronomy, 
and other subjects Music that evolved fiom the Samaveda, 
was practised by the students and teachers and priest* 
with five to seven Vedic notes with downward movements 
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madyv, and tara), murtchanas and aesthetic sentiments and 
moods (rasas and bhavas) Then m the classical period, the 
g arxdharva type of music evolved with the materials of the 
Vedtc music samagana, having jattragas and gramaragas In 
the Ramuyana, Mahabharata , and Harwamsha and different 
Vuranas different hinds of education system are found During 
the Buddhist period, considerable progress in the system of 
education was made The medical science, as forwarded by 
Charaka, and Sushruta, was developed* The Rasayana or 
Chemistry was known to the Hindus The Hindus were 
acquainted with the oxides of coppei, iron, lead, tin, zwc 
and lead Aryabhatta introduced Algebra, Astronomy, and 
discovered, for the first time, the rotation of the earth on 
its own axis Varahamihira wrote the Brihat samhita and 
Biahmagupta desciibed in his astronomical system the true 
places of the planets, the calculation of lunar and solar eclipses* 
and wrote a treatise on Physics Before him, Aiyabhatta dis? 
covered the law of madhyokarshana , 1 e , attraction of the 
earth towards the centre and correctly calculated the distance 
of the earths circumference The fables of the Fanchatantra 
and of the Httopadesha created a sensation among the students, 
for getting knowledge of many things through the medium 
of fables In the Mohammedan period, the progress of 
education was not so much hampered Special music type 
of Dhruvapada and Kheyal were enriched and thev were 
introduced to all classes of people But Swami Abhedananda 
says that during the Mohammedan occupation which began in 
the eleventh century AD and continued for nearly six 
hundred years, the Hindus made very little progress in 
scientific education However, elementary schools were 
started during this time of Mohammedan rule for the study of 
the Persian and Arabic languages Euclid and Ptolemv's 
Astronomy and other branches of natural philosophy were 
also taught in the high school for the Mohammedans at the 
time when British rule began in India, about the middle of 
the eighteenth century 

“In 1813,” the Swami says, “the British Parliament, for the 
first time offered the sum of £10,000 from the revenue of 
India, to be appropriated for the education of the people of 
the three provinces of Bengal, Bombay and Madras Nothing* 
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however, was done for ten years until 1823 Ram Mohan Roy 
was the fust man among Hindus who learned English 
thoioughly by his private exertions lie consulted with David 
Haie and planned to open an English seminary, The pioject 
started m 1815 and 1817, and Raja established a school at 
Calcutta, which is known today as the Hare School In 1820, 
the Government of India started an enquiry to find out the 
indigenous method of education among the Hindus m the 
Presidencies of Madras, Bombay, and Bengal Between 1823 
and 1833, no sx>ecial thing was done in the educational line 
In 1835, Lord Bentinek, axipomted a committee of Public 
Instructions, and Sir Raja Radha Kanta Dev Bahadur and 
Rasamoy Dutt of Calcutta were included m that committee 
Resolutions were made foi promoting education among the 
Indians In 1830, Alexander Duff ainved in Calcutta as the 
missionary of the General Assembly of the Scotch Kirk He 
converted at least forty young Hindus, but he left this policy 
of conversion which created an obstiuction in the path of 
spreading education among the Hindus Giadually through 
the efforts of Iswara Chandra Vidyasagar, Loid Hardmge and 
others, some schools and colleges were established for 
imparting English education In 1836, the Hooghly College 
was opened and in 1843, more than fifty-one schools and 
colleges were established The missionary schools were 
mostly elemental y or primary However, tire East India 
Company's charter was renewed in 1833 and many of the 
schemes and policies were, therefoie, changed During Lord 
Cannings time, in 1854, three universities were established 
after the model of London University Two more universities 
were added since — one in the Punjab m 1822, and the other 
m Allahabad m 1887 The Government did not give free 
education m India although the Hindus paid all kinds of 
taxes Female education received no support from the 
Government However, the first Girls' school was established 
in Calcutta by Mr, Drinkwater Bethune 

The Swarm says that today the Hindus have shown to the 
woild that intellectually they are equal to the most intellec- 
tual people of Europe and America, but the British Govern- 
ment did not pay any attention to their ability “The Hindus 
are eager to learn, and they are indebted to England for 
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introducing Western education m India If England has done 
any good to India, it is by the introduction of English educa- 
tion 1 Now, in the middle of the twentieth century, India 
is fiee fiom the role of the British Government and everything 
has been changed m scheme and educational policy 

The sixth chapter deals with The Influence of India on 
Western Civilization, and the Influence of Western Civilization 
on India' Swami Abhedananda says 'The dawn of Aryan 
civilization broke for the first time on the horizon, not of 
Gieece or Rome, not of Arabia or Persia, but of India, which 
may be called the motherland of metaphysics, philosophy, 
dogic, astronomy, science, art, music, and medicine, as well as 
of tiuly ethical religion' In fact, between the years 1500 
and 500 B C , the Hindus were so far advanced in religion, meta- 
physics, philosophy, science, art, music, and medicine that 
no other nation could stand as their rival On the contrary, 
miny of the nations which came in contact with the Hindus 
through trade or otherwise, accepted the Hindu ideas and 
moulded their own after the Hindu pattern The Swami says 
that as the Western world owes great debt to India, India is 
*ilso indebted to the Western world for many things and both 
the worlds, Eastern and Western came in close contact 
through the telations of trade and commerce and religious 
missions Many oriental scholars are of the opinion that most 
of the Greek thinkers like Thales, Parmenides, and philoso- 
phers of the Eleatic School, Anaximandai and Heraclitus 
were indebted to the sublime doctrines of the Upantshads and 
Vedanta Professor Garbe has said 'Plotinus was in 
perfect agreement with the Hindu philosophers and that his 
disciple Porphyry knew of the Yoga doctrine of muon with 
the Deity * * Through Plato and his followers, the Neo- 
Platomsts, stoics and Philo of Alexandria were also influenced 
by the Hindu philosophy The Buddhist missionaries Were 
sent by the Emperor Asoka to different parts of the world, 
horn Siberia to Ceylon, from China to Egypt The Buddhist 
missionaries preached the sublime ethics of Buddha in Syria, 
Palestine and Alexandria The religious sect of the Essenes 
aiose through the influence of the Buddhist missionaries who 
went to the Christian world from India The baptism of 
watei was also introduced among the Essenes by the Buddhist 
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tmssionanes, lmvmg originated m India The Buddhist 
missionaues and preachers also influenced the iaith of the 
Gnostics and nitioduced the idea of reincarnation among them 

From the histoiy wc also know that Japan is indebted to 
India tor hei religion Buddhism was mtioduced to Japan m 
the sixth century A D , and Shintoism and Confuciomsm he m 
haimony with Buddhism In 65 AD, Buddhism was mtio- 
duced to China, and Taoism is m harmonization with the 
Buddhism 

Swami Abhedananda has cnticized the Euiopean 
civilization that has given to India the standaid of commercial- 
ism and brought extreme selfishness among the people of 
India But he says that Western civilization undei British 
iule has opened the eyes of the masses and has made them 
leahze that a foreign government is no better than a curse of 
God upon a nation Now, this lecture was deJiveied by Swami 
Abhedananda m 1905-1906, when India was m bondage, but 
now she is fiee from that foieign influence and has got ample 
oppoitumty to make heisclf free and happy in all respect 

The seventh chapter deals with Women's Place in Hindu 
Religion’* This chapter was added by the Swami after he 
delivered these six lectures in the Brooklyn Institute of Arts 
and Sciences, USA In this lecture, the Swarm has proved 
that women me the living embodiment of Divine Sakti and 
so until and unless their status is raised in high, so long the 
Indian society will not enjoy real freedom and happiness In 
the Rig Veda (V618), Sayana has stated 'The wife and 
husband, being the equal halves of one substance, are equal 
in everv respect, therefore, both should join and take equal 
paits in all woik, religious and secular * The Swami has 
placed forward the examples of ideal of the past, hkc 
Lopamudia, Romasa, Visyavara, Shashvati, Gargi, Maitreyi, 
Apala, Ghose, and Aditi In the Ramayann and Mdhth 
bharata and other Epics, we find the examples of many ideal 
women The glouom character of the Rani of Jhansi, and 
the sacrificing chaiacter of Ahalya Bai are worth mentioning 
The Biblical conception of womanhood is really degenerating, 
though the European society has aftei wards rectified their 
position and altitude and shows respect and regard for tho 
women 
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Swann A.bhedananda has quoted many slokm and passages 
from both the works of Manu and Mis F A Stetle and lias 
shown that the ancient Indian society had gieat lespect for 
women The Christian missionaries have laid blame upon the 
Hindu society for many fabulous and homble customs, 
attached with the womanhood of India, but, in truth, they 
brought all the time false charges against the moral character 
of the Hindu women The Christian missionaries show the 
example of self burning of the Hindu widow, but, in reality, 
that brutal custom is not sanctioned by any Vedic literature 
‘Those who have read the life of Buddha”, says Swami 
Abhedananda, '‘know that his wife became the leader of 
the Buddhist nuns There are today hundreds of Hindu 
Sannyasinis (nuns) who are recognized as spiritual teachers by 
the Hindus The wife of Sri Ramaknshna, Sri Sarada Devi, has 
become a living example of the great honour and reverence that 
are paid by Hindus to a woman of pure, spotless, spiritual life 
Lastly, the Swami says that the position of woman can be 
undei stood better by the unique idea of the Motherhood of 
God Sri Ramaknshna regarded every woman as the living 
embodiment of Adyasakti, and it is our duty to follow Sri 
Ramaknshna, so as to elevate and animate the Indian society 
In this book, two appendices have been added by the 
editor of the book and those appendices are (1) ‘Prehistoric 
Indus Civilization’, and (2) ‘Indian Art m all its Phases’ It 
has been concluded in those appendices that (1) from the 
available date of prehistone Indus culture it is possible to 
form an idea of the civilization and culture of the prehistoric 
Indian people, as prevailed in 6000-5000 B C , and (2) the 
progress and development of Indian art m all its phases show 
the high culture and refinement the ancient Indians attained 
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IDEAL OF EDUCATION 

Ideal of Education contains foiu lectures deliveied on different 
occasions m different times The first lecture was delivered 
imdet the auspices of the Behai Youngmen s Institute at Patna 
m 1925, undei the piesidence of the then Mimstei of Educa- 
tion The second lectme was deliveied m 1986 at Kuakdumpur 
on the Swami s fiist letuin fiom the West The third lecture 
wis delivered m Madias m 1906, and was published in the 
booh. Lectures in India The fourth oi last lecture was 
delivered by the Swami at the 'Educational Conference m 
America as an amendment lor the proposal ol Di William 
H Jackson, the Piofessoi ol Columbia University, USA 
In the first lectiue, regaiding education, Swami Abhed- 
ananda has said that India has contributed hei culture to 
the Western woild, nay, to the whole woild, m vauous branches 
of knowledge The wot Id owes its first lessons in Geometry 
and Algebra to India The propositions of Euclid were 
known m India centimes before the Greek philosopher 
Pythagoras was bom, and they weie mentioned m the Sulva ~ 
sutras m the Veche age Hippoeiates, the father of modern 
medicine of Europe, who lived about 400 BC, boriowed his 
Materia Medica fiom India The Hindus of the ancient times 
excelled othei nations in Chemistry and in Surgeiy 
Megasthenes sud that Alexander the Gieat used to keep 
Hindu physicians m his camp The Arabs learnt Geometry, 
Algebia, Trignometry, and other subjects from India The 
Greeks had five musical notes and three octaves, but history 
says that they borrowed them from India Wagners music 
with its special motifs was indebted to Indian music It is 
said that Wagner studied the Latin tianslation of the Sanshut 
science of music of India Sn M M Williams has mentioned 
all these facts in his monumental book, Brahmlnism and 
Hinduism 'We had our Newton m Aryabhatta who lived 
about 476 A D and declared that the earth was moving upon 
its own axis iound the sun The Law of Gravitation [madhtja- 
karshana) was first discovered by Aryabhatta We had our 
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Shakespeare m Kalidas We had our philosopher Sankar- 
acharaya who was greater than Kant and Hegel We had the 
fhmkers like Kapila, Gautama, Kanada and Jaimim, who 
excelled Hume and Berkeley in many respects The whole 
woild is indebted to Kapila and Kanada for their scientific 
doctrine of evolution, and that of atoms (anti) and final 
particles (tanmatras) ” 

The education of a nation depends upon its ideal of culture 
and civilization India regards practical spiritual knowledge 
as the highest one than intellectual knowledge or mere hook- 
knowledge The ancient Hindus of India believed that 
education brings peifection m man and imparts the spiritual 
ideal that makes them realize that each individual soul is 
potentially divine, that it possesses infinite potentiality and 
come from outside Education gives us suggestions and 
helps us to unfold the mystery of knowledge 

Real education supplies us the real essentials of all 
religions, and those essentials are self-control, purity, and God- 
realization Puuty of mind 01 heart is the stne qua non of 
God-vision So we should know the method of attaining the 
purity through education It should be remembered that true 
kind of education elevates a man, and animates his spipnt to 
go beyond selfishness and to enter into the unselfish 
universal ideal of Godhood ' - 

V 

Fioper education includes moral training The morality 
brings spirituality which is the expression of oneness m thought 
and spirit It should be lemembered that not only physically, 
mentally, and intellectually, but also spiritually we are 
one, because there is only one Spirit m the universe, and this 
secret is known through proper kind of education 

In the second lecture, Swami Abhedanbanda deals with 
practical education The Swami says that letters are the 
vehicles of ideas, and when we study a book, our mind absorbs 
the thoughts of the writer of the book Thoughts are 
suggestions which help us to think in that line in which the 
writer of the book thought Again <f boohs help us to acquire 
suggestions which are like pebbles thrown into a pool They 
create ripples and react, So when a suggestion is thrown 
into a child's mind, it begins to react and in that reaction 
11 
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the child gathois what is called knowledge All knowledge 
comes hom within, and all knowlego is aheady burned within 
us, and education helps to manifest knowledge m gioss from ” 
What is the highest ideal ol piactical education? Ihe 
highest ideal of piactical education is to know who we aie, 
what we aie, why we have come to tins woild, why we go, 
and where we go after death These questions (jtpiasas) appeal 
when the mind is punfied by the light of education, i,c, practical 
education The phenomenal knowledge acquned by ordinary 
education, is known as apara-vidya, and when education 
impaits the leal spnjtual knowledge, that knowledge is known 
as para-vidya which arouses the divine desire of mukti 01 
absolute freedom from the bondage of delusion or samsara 
The highest ideal of all kinds of education is the attainment 
of Godconsciousness, which bungs supreme happiness, eternal 
bliss, and eveilasting divine life 

In the thud lectme, Swann Abhedananda deals with female 
education The Swami says that women should be given 
proper education, because they are the living embodiments of 
Divine Eneigy or PrakriU Sri Ramaknshna Parmahamsa 
realized that eveiy woman, whether young or old, is the xepre- 
sentative of the Divine Mother or the Mothei of the universe 
or jaganndta His first Guru was a Biahmin lady, whose 
name was Bhairavi Jogeswan, and taking hoi as Guru he 
raised eveiy woman of the world to a position of Divinity The 
Swami appeals to every paient to send their young girls to 
the schools and colleges, so that they can take proper educa- 
tion, The proper education restores consciousness and makes 
that consciousness Divine consciousness So when the girls 
are given proper education, they become our ideal mothers 
The present society has produced hundreds and thousands of 
educated women who have taken leading parts m every field, 
cultural, educational, intellectual and spiritual 

The fourth or last lecture deals with an Address which was 
given to the Educational Conference in America, as a reply 
to Dr Jackson’s lecture Dr Jackson discussed some salient 
features of the principles of Eastern and Western education 
which were the backbone of civilizations of both the great 
countries Dr Jackson pointed out that the < governing 
principle of Western civilisation was the doctrine of tight, 
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and Swamz Abhedananda had said in reply that the word 
right implies ceitain definite thing, e g , right implies a law 
to exercise our right, or to asseit our right Right also implies 
efficiency, individuality, and all the cardinal and the intellectual 
We find a word kartavyamj 1 e , what you owe to yourself, to 
your society, to your community, to your own people, to your 
country, and to the world at large, is possessed of wider 
sense or conception than the woid duty in English 
language The words duty and right convey some different 
meanings "When you regard right , you are thinking of what 
others owe to you, when you think of duty , you are thinking 

what you owe to others In the first case, you are rightly 
committmg trespass of these on your side It may be that 
you are performing your duty for your ownself, but duty 
always deals with the contemplation of attitude or mterest 
of the other fellows Therefore, most of the conflicts that we 
have, are the results of the exaltation of right in Western 
civilization”, 

Now, the aim and object of Educational Conference should 
establish a lesson of co-operation to the greatest nations of 
the world People who are so qualified in the various 
countries so as to describe for the benefit of the lest of the 
world, should be invited to discuss about the essential charac 
ters of their cultural civilizations and their difficulties and also 
to interpret to the world their histones and programmes they 
made From amalgamation and mutual discussions of the 
problems of education, culture, and civilization, there shall be 
a bond of love, co-operation, and amity among all the countries 
of the world, then ideal of education and conferences will be 
successful 

Education is the backbone of the nations, because through 
the light of education thev can understand or realize their 
duty towards their ownselves as well as towards the people 
of other countries Proper education teaches that all men and 
women of the society are our brothers and sisters, all women 
are the hying embodiment of the Divine Energy or Adhyasakti 
and men and women form the whole part of the universe 
Education brings frustration if it is not properly imparted, 
and if it is not rightly understood So it should be treated 
with care and should be nourished with love and devotion 
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CHRISTIAN SCIENCE AND VEDANTA 

Mrs Mary Eakei G Eddy was the founder of Christian 
Science The salient teatuies of Christian Science have been 
depicted in hei book, Science and Health Mrs Eddy was 
mostly influenced by the book, Song Celestial which is the 
English translation of the Bhagavad Gita by Sn Edwin Arnold, 
and also by the English translation of the Bhagavad Gita In 
Charles Wilkins, published in London m 1785, and in New 
York m 1867 Mrs Eddy quoted certain passages from the 
English edition of the Bhagavad Gita, but unfoitunately, lor 
some leason, those passages of the Gita were omitted in 
the 34th edition of the book, Science and Health In the 
I93rd edition of that book, we And four propositions have been 
given, and they aie recognized as the lorn mam pillars upon 
which rests the structuie of Christian Science Those pro- 
positions aie (1) God is all m all, (2) God is good, God is 
mind, (3) God, spmt being all, nothing is matter, and (4) Lite, 
God, omnipotent God deny death, evil, sm, disease Among 
these four propositions, the first one accepts God who is 
spint, mind, life, being, omnipotent god and all in all, and 
the second one denies matter and that which exists besides 
God According to Christian Science, God is real and exist- 
ent, whereas the whole phenomenal world with innumerable 
appearances do not exist m leality, so they are like a 
mirage or an illusion, or a dream These doctrines are similai 
to those of Vedanta philosophy, but the difference between 
the doctrines of Christian Science and those of Vedanta lies 
in the iact that Christian Science does not answer and justify 
wherefiom and whence comes this illusion and what is the 
cause of illusion, whereas Vedanta answers them in a reason- 
able way If we closely Study Mrs Eddy’s book, Science 
and Health ,we find that Mrs Eddy has incorporated m her book 
most of the salient features of Vedanta philosophy, but she 
’denied the debt flatly, 

Further we find that Mrs, Eddy has admitted that God or 



the philosophical ipeas JQ5 

the absolute Reality is one, but she cannot give any answer 
why the manifold phenomenal universe evolved from one 
Cod, Whereas Vedanta philosophy forwards two theories, 
theory of delusion or maya (unreality) and theory of evolu- 
tion (sristi) Theory of delusion (mayavada) has been 
refuted by the Vedantists on the ground that delusion or maya 
appeals as real, but it changes and shifts its ajipearance, so 
it has no transcendental existence ( pararnarthikci-satta ), but by 
this it does not mean that delusion or may a has no apparent 
-existence (prattttka or vyavaharika satta) Swarm Abhedananda 
clarifies this point very beautifully when he says “ * 0 if 
(Vedanta) is most careful to define the terms unreal and illusion 
By these words Vedanta philosophy does not mean negation , 
but mean phenomenal or relative existence, or reality condi- 
tioned by time and space It admits that this phenomenal 
world is unreal from the standpoint of the Absolute or Nou- 
inenon, but, at the same time, it (Vedanta) says that it has as 
much (conditional) reality m it as anything presented to us by 
the senses can ever have But Christian Science absolutely 
■negates the existence of maya or phenomenal appearance like 
the vvjnanamdm Buddhists landing in subjective idealism, 
which is quite contrary to Vedanta, as expounded by Sankara 
and his followers Swarm Abhedananda clarifies this point of 
difference very beautifully when he says "'Although Vedanta 
philosophy agrees with Christian Science in its fundamental 
principles, yet there is still a great difference * * Christian 
Science, by denying the existence of matter and mortal mind, 
denies the existence of the phenomenal world and reduces it to 
nothingness This reminds us of conclusions reached by some 
of the nihilistic philosophers of India and Europe Hume 
denied the existence of mind and matter He reduced the 
whole universe to a bundle of sensations impressions and ideas 
Some of the Buddhist philosophers in India denied the existence 
of the universe m the same way * 9 This difficulty does not 
arise in Vedanta philosophy, because it does not deny the 
existence of matter, mm d, and everything that are on the 
phenomenal plane” 

Vedanta philosophy expounds, says Swanu Abhedananda 
*‘the whole universe is like an infinite ocean of Reality, which 
is nameless and formless, and m that ocean waves and bubbles 
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rise spontaneously and take diffeient names and forms These 
waves and bubbles are the objects of the phenomenal universe. 
* * We owe our existence to that ocean (of Reality) like these, 
and play for a while, then merge into it to reappear in some 
other form Such is the conception of Vedanta concerning 
relation of phenomena to the absolute noumenon, or the 
unchangeable Truth which underlies all phenomenal names and 
forms ' Christian Science taking its stand on the Bible, cannot 
clarify most of its doctrines backed by reason and science 
So if we compare the liberal doctune contained m the Chustian 
Science with those, contained in Vedanta, we find that 
Christian Science does not see any harmony between the 
absolute Truth and the scientific truths discovered by socalled 
mortal mind, but Vedanta, on the contrary, sees perfect 
harmony underlying all laws and phases of Truth which 
human mmds have discovered Christian Science is notably 
uncharitable towards everything not sanctioned by its founder, 
while Vedanta philosophy declaies that truth is universal and 
cannot be monopolized by any man or woman of any country 
Christian Science has laid stres upon the miraculous and 
exclusive power of healing, manifested by Jesus and has given 
the reference of Esoulapius, the Greek thinker, Eusebius, the 
ecclesiastical historian, Appollomus of Tyana, a contemporary 
of Jesus of Nazareth The miraculous healing powers or 
vibhuties ate also found in the Hindu and Buddhist * Yogis of 
India, but Vedanta philosophy has not given any indulgence 
upon the application of those powers, as it recognizes those* 
powers as an obstacle to real spirituality or God-realization 
Christian Science furthei teaches a religion which rests 
entirely upon the Bible, whereas Vedanta philosophy establishes 
the foundation of a universal religion, which does not rest upon 
any particular book or treatise, and it embraces the teachings 
of all the Saviours and Prophets of the world 
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VEDANTA PHILOSOPHY 

The lecture on Vedanta Philosophy was delivered m the 
Philosophical Union, established by Professor Howison, in the 
University of California, at Berkeley, Prof Howison was the 
Chairman of the Philosophical Union, and taught philosophy 
at the said University, from 1884 to 1909 He was a philosopher 
pf note in his day Announcement columns of the news- 
papers indicate that the lecture was scheduled for a special 
meeting of the Philosophical Union, in a lecture room of the 
Philosophy Building of the University of California at Berkeley, 
at 8 p m on September 6, 1901, Friday, Swami Abhedananda 
delivered the lecture on the Vedanta philosophy, at the request 
of Prof Howison From (he comment of the Editor of the 
Vedanta and the Rest (January-February, 1956) of the 1946 
Vedanta Place, Hollywood 28, California, xt is known that no 
report of the lecture itself has been found, since it was on this 
very day that President William McKinley was assassinated, 
the newspapers thereafter for some time being mostly given 
over to the news of this event i J 

From the personal statement of Swami Abhedananda, we 
come to know that one afternoon he went to the California 
University, at Beikeley, to hear Prof Howisons lecture, accom- 
panied with Dr Logans The subject of the lecture was John 
Fisk's Through Nature to God The lecture being over, he had 
a talk on Vedanta with Prof Howison Prof Howison was 
verv much impressed with the learned discussion of the Swami, 
and requested him to delivei a lecture on the Vedanta philo- 
sophy, in the Philosophical Union of the University of 
California, at Berkeley The Swami was pleased to accept his 
request So, after a month, he, together with Dr Logans and 
Dr, Ross, went to the said University, m the evening, on the 
6th September, 1901, after finishing their luncheon at the 
Fraternity Home, 

It should be mentioned m this connection that the Philo- 
sophical Union at the California University was a unique 
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cieation of Pi of Howison The lectuies weie ananged m the 
Union, aftei eeviy three yeais, from time to time The fhst 
lecture, so far as it is known, was deliveied on the Conception 
of God by Prof Josiah Royce, in the yeai 1895, and it was 
published m book from m 1897 In 1885, his book Religious 
Aspect of Philosophy created a sensation The next lecture, in 
the Philosophical Union, was delivered on the Principle of 
Pragmatism by Prof Witlham James, in the year 1898 This 
lecture was given m the central idea of the lecture on Pragma- 
tism, delivered by Prof, Price, twenty years ago whence Prof 
Janies delivered his lecture, in a new and novel way, Pi of 
James' lecture on Principle of Pragmatism was also Published 
in a book form After three years, Swarm Abhedananda was 
invited to deliver his lecture on the Vedanta Philosophy, in the 
said Union, and it was so arranged that he would deliver his 
lecture at 8jim, on Friday, the 6th September, 1901 Prof 
Howison was in the chazr The Swami delivered his lectuie 
for one hour and a half After the lecture was over, Swami 
Abhedananda was warmly congratulated by almost all the noted 
400 professors of different Universities, assembled there, and 
especially by Prof Howison himself 

The lecture so long remained unpublished But 
fortunately we found a short pencil note of the lecture, in 
Swami s own handwriting, in his Almirah It was published in 
the Puja‘ Number of our Bengali Monthly, “Visvavani”, in the 
year 1955 It has been mentioned in the note that after the 
deliverance of the lecture, when he came back to his rsidence 
at the Vedanta Society, California, he noted down a summary 
of the lecture, from his memory, at his leisure hour And vve 
are glad to inform our readers that in 1956, we got a letter from 
1946 Vedanta Place, Hollywood, USA, that the complete 
lecture of the Swami was in their possession, and they inquired 
whethei any copy of the same lecture was lying with us, in 
India On receipt of the letter, we requested them to send 
the copy of the lecture to us But they informed us that they 
would be glad to send it after publishing it m their own 
journal, the Vedanta and the West The complete lecture was 
thereafter published m 1956, in the January-February issue of 
the above journal, and a copy of the same was forwarded to us 
Now, how the lecture delivered in the Philosophical 
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Union, California University, m 1901, came to their possession, 
has been reported by the Editor of the journal, Vedanta and 
the West , at page 2 of the said journal thus 

“Swarm Abhedananda was a direct disciple of Sri Rama- 
krishna He taught in the United States from 1897 to 1921 
The manuscript of his lecture on 'Vedanta Philosophy (pages 
11 to 25 of the present issue) was given to Vedanta and the West 
by Ida Ansell, before her death on January 31, 1905, who stated 
that the corrections found m it, were made by the Swami in 
his own hand In so far as can be determined, the lecture has 
never been published” 

After we got the complete lecture, through the courtesy 
of the Vedanta and the West , we also wrote a letter to Mr Clark 
Kerr, the President of the University of California, for sending 
a copy of the said lecture, if preserved m the Library, for com- 
paring the text of the lecture We got the reply from Mr 
Stanley E McCaffrey, the Vice-President— Executive Assistant, 
on the 25th March, 1959, with a microfilm of the complete text 
of the lecture, delivered bv Swami Abhedananda, m 1901, m 
the Philosophical Union of the University of California The 
copy of the letter is given below 

"The University of California 
Clark Kerr, 

President ' 

' Seal 

Berkeley 4, California 


Stanley E McCaffrey, 

Vice-President — Executive Assistant 

March 25, 1959 


Swami Prajnanananda 
Ramaknshna Vedanta Math 
19B, Raja Rajkrishna Street 
Calcutta-6, India 

Dear Swami Prajnanananda 

I am pleased to respond on behalf of President Clark Kerr to 
your letter to him of February 17, 1959 concerning the 1901 
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lecture of Swann Abhedananda 

Enclosed with letter you will find a microfilm of the coni' 
plete text of the speech 

We have all the other matenal which you desire but, un- 
fortunately, there is some expense involved in making copies 
Since we have no budget foi this service, the monev involved 
would have to come from your office 

If you still wish any of his material despite the expepnse 
involved, please advise me and I will be glad to auange it 
I hope the enclosed microfilm will be of use to you 
Thank you for your interest in the University 

Yours sincerely, 

(Sd) Stanley E McCaffrey 


Enclosure 

cc Miss May Dornffi 

Now, let us offer our thanks to the editor of the Vedanta 
and the West , 1946 Vedanta Place, Hollywood, U S A , for help- 
ing us by sending the copy of the lecture, m printed form We 
also express our gratitude to the authorities of the University 
of California, Berkeley, USA, for helping us by sending the 
microfilm of the text of the lecture, together with the necessary 
materials tj j 

However, we are giving at the outset, the summary 
of the lecture as noted down in pencil by the Swami from 
memory The summary runs as follows 

“Before entering into the subject of my discourse of this 
evening, allow me to thank Prof Howison, through whose 
kindness I have been honoured with this privilege of address^ 
ing the talented audience that have assembled heie tonight 
Vedanta philosophy I suppose very few of us present here are 
I have been requested to give the general doctnnes of the 
familiar with the doctnnes of this most ancient system of 
philosophy which have helped mankind m solving the most 
intricate problems of life and death, and which have led the 
truth-seeking mmds of all ages and dimes to the threshold of 
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the above of the absolute Reality of universe 

A student of Vedanta philosophy, after studying 
different philosophical systems of ancient Greece and modem 
Germany, find that the ultimate conclusions of the modern 
philosophers are like the famt echoes of the thundering ex- 
piessions of what the ancient Vedic seers of Truth realized, at 
least 2000 years before the Christian era The monistic systems 
of modern evolutionists like Le Conte, Romanes, and Haeckel 
find their place m the utterances of the Vedic philosophers of 
ancient India The first conception of the unity of existence 
that was ever expressed before the woild, is to be found m the 
Rig Veda, the most ancient scripture of the world ekam sud 
vlpra vahudha vadanti i 

The truth seelang minds of the Vedic philosophers did not 
stop at their research until they could unify the diverse 
phenomena of the universe into absolute oneness After dis- 
covering the one ultimate source and goal of the universe they 
tried to explain through logic and Science the process by which 
the eternal one appears as manifold when looked through the 
limitations of time, space and causation In them attempt they 
discovered the law of evolution whidh governs the cosmic 
phenomena The philosophers who came later, developed from 
these conclusions differed systems of philosophy of which 
Sankhya system of Kapila and the Vedanta philosophy stand 
most important Kapila is called the father of evolution theory 
in India He was the first who gave the most logical and 
scientific explanation of the proces of cosmic evolution Kapila 
said that the eternal energy is called Vraknti Prof Huxley 
admits this fact when he sa vs that the doctrine of evolution was 
known to the Hindu sages long before Paul of Tarsus was bom 
Well has it been said by Sn* Momer M Williams that the Hindus 
were Spmozites before Spinoza was born 

0 O 0 O 

It will be mterstmg to mention that the theory of special 
creation out of nothing was refuted by an ancient sage as early 
as 1500 years before Christ, and he was Kapila, the most scienti- 
fiv philosopher, Kapila said 'katham asatat sad layate , — Tiow 
from a non-entity entity comes out? It is not possible 
Existence always exists, it never becomes a non-existence’ So, 
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it is true that Vedanta philosophy did not teach the theory of 
special cieation, rather it condemns and refutes this absurd 
theory 


» # » « 

The fundamental principle of Vedanta is oneness There is 
one Existence, one Life, one Spirit, one Being in the universe 
The idea of separateness is unreal, Vedanta does not teach, as 
some people think, that the phenomenal world is a mere illu- 
sion, but it teaches that the underlying reality of the universe is 
the absolute Being which is one and one without the second— 
'ekamevadvitiyatri What is regarded as falsity or delusion in 
Vedanta is not the phenomenal, but the attribution of tiue 
substantiality or essentiality to the phenomenal without the 
recognition of the underlying unity It is generally known as 
nescience ( ajnana ) that hides the glory of the absolute Being 
The absolute Being is called by various names It is Brahman 
tn Vedanta The same absolute Being was called by Plato as 
the Good It is the Substantia of Spinoza, Dtng-an-Sich of 
Kant, the Unknown and Unknowable of Herbert Spencer, Some 
call it Noumenon. Schopenhauer calls it the WiU Emerson 
calls it Oversoul But Vedanta differs from these systems by 
unifying the subject and object m Brahman 

The thing-in-itself is a pure assumption of Kant, a super- 
fluity, not jn any way justified by Kants own data Hence 
it is that the successors of Kant were forced to reject the Kantian 
thing-m-itself and set up pure rationalism as opposed trans- 
cendentalism The mam defect of the Kantian system is the 
unnatural separation of the thing-in-itself completely from the 
plane pf experience 

But Vedanta philosophy brings the thmg-in-itself within the 
plane of experience and lecognize? it m the conception of 
entity, sat (Existence) which has all other things as attributes or 
relations The same Brahman is sat from the objective point 
of view, and chit of pure intelligence from the subjective stand- 
point It is the infinite source of knowledge, it is the eternal 
knower of the universe The same Brahman, when qualified 
by cosmic self-consciousness, omniscience and omnipotence 
appears a£ the ruler of the universe When qualified by the 
individual consciousness and imperfect knowledge, it constitutes 
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the individual soul, and when qualified by total absence of self- 
consciousness, it forms the object or what we call matter* 

* ft o © 

Thus Vedanta philosophy recognizes three entities in the 
universe, God, soul and matter God of Vedanta philos- 
ophy is not an extra-cosmic something, but it is the inner and 
underlying reality of the cosmic world, it forms the background 
of the world, and it exists both inside and outside of the world 
Vedanta philosophy gives also a rational foundation to religion 
which harmonizes with the modem conclusions of science and 
philosophy It teaches that the soul is immortal and divine, 
md the knowledge of the soul brings emancipation to man 
Vedanta philosophy teaches that emancipation of the soul (i e, 
individual soul) is freedom from the bondages of selfishness 
and other imperfections The ethics of Vedanta philosophy is 
entirely based upon the attainment to Godconsciousness which 
means the recognition of oneness of the individual soul with 
the absolute Brahman* 

It has been our long cherished wish to publish this 
memorable lecture, and we are now presenting it to out readers 
of the Orient and Occident, in printed form Though the 
lecture is short, yet it covers the whole range of the central idea 
of the Vedanta philosophy of India In this connection it may 
be mentioned that, while editing, we have made a few changes 
possible 
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THE PHILOSOPHY OF PANCIIADAS1 
Introduction 

Th pehilosophical thoughts of Panchadasi was delivered at the 
Chnsto-Theosophical Society of Bloomsbury Square on the 27th 
October, 1896 Swami Vivekananda was present on the occasion 
and was highly pleased at the crown success of his beloved 
spiritual brother It is the maiden speech of Swami Abhcd- 
ananda before the learned Western audience Below are quoted 
cetain authentic records of this lecture fiom the Life of Swami 
Vivekananda (Vol II) 

"One of the events which satisfied the Swami Vivekananda 
immensely, was the success of the maiden speech of the 
Swami Abhedunanda, whom he had designed to speak m his 
stead at a club m Bloomsbury Square, on October 27 The 
new monk gave an excellent address on the general character 
of the Vedanta teaching, and it was noticed that he possessed 
spiritual fervour and possibilities of making a good speaker 
A description of this occasion, written by Mr Enc Hammond, 
reads 

"Some disappointment awaited those that had gathered that 
afternoon It was announced that Swamiji did not intend to 
speak, and Swami Abhedananda would address them instead 

‘An overwhelming ]oy was noticeable m the Swarm Vivek- 
ananda in his scholars success Joy compelled him to put at 
least some of itself into words that rang with delight unalloyed 
It was the joy of a spiritual father over the achievement of a 
well-beloved son, a successful and brilliant student The 
Master was more than content to have effaced himself in order 
that his Brothers opportunity should be altogether unhindered 
The whole impression had in it a glowing beauty quite 
indescribable It was as though the Master thought and knew 
his thought to be true ‘ Even if I perish on this plane, my 
message wtU be sounded through these dear Ups and the world 
will hear it * * He (Vivekananda) remarked that this was the 
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first appearance of his dear Brother and pupil, as an English- 
speaking lecturer before an English audience, and he pulsated 
with pure pleasure at the applause that followed the remark 
His selflessness throughout the episode burnt itself into one's 
deepest memory ' " * 

ihe present book is an attempt to thiow light upon the 
Vidyaranya's Vivaranana school of Advaita Vedanta It is the hist 
lectuie of Swarm Abhedananda before the Western audience 
and as such the method employed in it is not marked by that 
peculiar novelty which characterises his later lectures and 
addresses Yet the fact is to be noticed that the maiden speech 
also exhibits remarkable lucidity of expression and directness of 
appeal 

The philosophy of Panchadasi is a unique contribution to 
the domain of Indian thought Swami Abhedananda s treat- 
ment of the subject is thoroughly subjective He has revealed 
here the central idea of Panchadasi philosophy faithfully and 
thereby has sought to awaken an interest of the reader m it 
His method is essentially logical rather than historical The 
historical background has been furnished for the sake of readers 
convenience 

First of all we like to mention here the varying opinions 
with regard to time and historicity of Vidyaranya It is quite 
cleai that Mum Vidyaranya belongs to the Vivarana school of 
thought and he wrote manv learned books on Vedanta, such 
as Vivarana-prameya-samgraha, Panchadasi , Drtkdrtsya-vmska 
and others But there is a dispute among scholars whether 
Vidyaranya was the self-same person as Sayana, the commen- 
tator of the Vedas, or they were totally two different persons 
Dr S N Dasgupta is of the opinion that Vidyaranya, the 
author of Panchadasi, and Sayana, the authoi of Sarvadarsana- 
mmgraha are identically the same He says in his A History of 
Indian Philosophy (Vol II, p 215) "Vidyaranya is reputed to 
be the same as Madhava, brother of Sayana, the great Vedic 
commentator' Dr Dasgupta accredited Vidyaranya with the 
authorship of many more books on philosophy, such as, 
Vwaranaprameya-Samgraha, JivanmukU-viveka and others He 
admits "In addition to the Sarvadarsana'samgraha Madhava 
wrote three works on the Sankara Vedanta, vtz Vivaranapra- 
meya-samgraha, and Panchadasi, and also Jivanmukti-vweka” 
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(Cf HIP, Vol II, p 214) Dr Radhaknshnan is also inchi 
to identify Vidyaranya with Madhava-Sayana and he saj 
Vidyaianya (fourteen century), geneially identified w 
Madhava, wrote V waranupuimeya-samgraha as the gloss 
Prakasatman’s woik While his Panchadasi is classic of la 
Advaita, his Jwanmukti-otveka is also of consideiable vali 
(Vide Indian Philosophy, Vol II, p 551), Pandit Rajendrani 
Ghose (afterwards Swami Chidghanananda) also admits t 
view and mentions in his Bengali edition of Advaitasiddhi (V 
I) that Vidyaianya was no other peison than Madhavachai 
who wiote not only the Panchadasi, Sawadrm sana-sarngra, 
and Vivaranyaprameya samgroha, but also Anubhutipraka 
Jivanmukti vweka, the glossary on Aparokshanubhuti and 3 
Upanishads, the short commentary on Srautasumlnta Aitare, 
Taittruja and Chhandogya Upanishads He wrote a 
Enhadaranyaka-varitikasara, i>ankara-vi]aya, Jamumyama 
vtstar, Mudhamya-dhatu-vritti , Parasara-madhava and Ka 
madhava, etc But Dr I M P Mahadevan expresses ] 
view with legaid to it thus ‘But Vidyaranya, 0 ° was oi 
an insignificant ascetic who presided ovei the Snngen Mat 
from C 1377 to 1386 A D The works that are definitely att 
bitted to Vidyaranya are only the Panchadasi and the Vu 
ranaprameya-samgrahata' ’ (Vide The Philosophy of Advai 
1 2 ) 

As regards the time of Vidyaranya, Dr Mahadevan sa 
that Vidyaranya lived probably m the fourteenth century A 
and was the preceptor of Hanhara I, the emperor of Vijay 
nagar and Bukka, Swami Abhedananda wntes ‘'Madha 
was at first the Prime Minister of the King Bukka of Sou 
India and flourished some four hundred years after Sank; 
acharya Afterwards he renounced his ministership, properl 
and worldly position and entered the order of Sonnyimn” IV 
M A DorisWami Iyangar says m his article on The Madhai 
Vidyaranya Theory (Cf Indian Historical Quarterly, Vol X 
that Vidyaranya was an insignificant ascetic and the preside 
of the Srmgeii Math Mr N Venkataramanayya proves in 1 
Viiayanagar, Origin of the City and the Empire (Ch II, p 49 
that Madhava and Vidyaranya were not identical, Because ‘tl 
identity-theory seems to be more probable than the opposi 
■theory (Cf The Philosophy of Advaita, p 3 So he inft 


Swamt Abhedananda in London in 1896 






Swami Abhedananda 




Standing ♦ Swann Turjyananda and Swami 
Abhedananda 

Sitting Swamt Vivekananda and others, at Rigly 






Swami Abhedananda m America 




Swami Abhedananda in America 



Old and New Leaders of Vivekananda Society, USA 
Swami Vivekananda and Swami Abhedananda < from paper-cuttings ) 




THE PHILOSOPHICAL IDEAS 


177 


that Vidyaianya lived m the tune of Hanhaia I, the King of 
Vijayanagai, and Hanhara I was really the builder of 
Vijayanagar kingdom, the name of which was given after 
the name of Vidyaranya But Mr R Rama Rao in his sug- 
gestive article on Vidyaranya and Madhavacharya (Cf Indian 
Historical Quarterly, Vol VI, p 701) holds a quite different 
view He says “King Bukka I is lefeued to as the patron, 
while the inscriptions of Vidyaranya aie all of the reign of 
Hanhaia II (1377-1404)' But Dr Mahadevan contends 
'The evidence of the copper-plate grint is corroborated by a 
few inscriptions of the Tulava penod which declaie that the 
city of Vidyanagara was built by King Hanhara I and named 
Vidyanagara in the name of Vidyaranya Sripada Two inscrip- 
tions dated respectively 1538 and 1559 A D state that Hanhara 
Raya built Vidyanagara m the name of Vidyaianya' (Vide The 
Philosophy of Advaita, p 4) 

As regai ds the teacher or preceptor of Vidyaianya there 
is a dispute among the scholais Some say that the teacher 
of Vidyaianya was Sankaiananda, according to some, Bharati- 
Tirtha, while others hold that Vidyananda was the teacher of 
IV idyaranya But Dr Dasgupta is of the opinion that Bharati- 
Tutha, Vidyananda and Sankarananda, these three savants 
weie the teachers of Vidyaranya Appaya-Dikshit, the author of 
Siddhantalesa wmgtaha differs fiom it He holds that Bharati- 
Tutha and Vidyaranya refer to the same man He calls that 
Vwaranaprameya^amgraha is no other than Vwartinopranyasa, 
ab he admits and 

STOSflC m his celebiated work 
biddhantalcsa-samgraha Dr Mahadevan also agrees with 
Appaya Dikslul and says “From the evidence afforded by 
the Siddhantalew of Appaya Dikshit * we are led to the 
conclusion that Bharatatutha was the author of the three works 
and that the name Vidyaranya was an appellation which was 
common to both Madhava and BharatitutW (Cf The Philo* 
wphy of Advaita , p 7) Thus it follows from the foregoing 
lines that the title of 'Vidyaianya' was common, both to 
Madhava and Bharati Tirtha- Vidyaranya was not the name 
of any individual, and MadhaVacharya-Vidyranya and Bharati- 
Tirtha-Vidvaianya tvere qiiite different persons Appaya- 
Dikshit says that Bharati-Tirtha-Vidyaranya was the author of 

12 
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Vwaranopanyasa or V iranaprameya-satngraha According to 
D 1 Maliadeva, Bharati-Tntha-Vidyaianya was senior to 
Madhavachaiya-Vidyaianya though they weie contempoiaries 
But Swanu Abhedananda disagrees with this view and holds 
that Vidyaianya was the disciple or pupil of the bannyasm 
Bhaiati-firtha 


Tnc Philosophy 

Swami Abhedananda says that the Absolute is called ui 
;Vedanta Biahmarv Jnana is ^another word tor knowledge 
The term which the Vedantists use for knowledge of the 
Absolute is Brahmajnam So, Vedanta means Brahmaimna 
01 Atmafnana Such being the scriptural or literal meaning 
ol the woid Vedanta, the scnptuial literature of the Hindus 
which deals with the Biahma/wma, is also called Vedanta 
The most ancient pait of this scuptmal literature which the 
Hindus believe as revealed, is the Upantshad 

The Swami says that Upanuihads, Gita and the Sutras of 
JBadaianaya foim the three Prasthanas ox steps to the realiza- 
tion of the uncleilymg essence of all phenomena These 
three being the basic literature of the Vedantic school, volumes 
after volumes of commentanes and annotations were written on 
them m prose and in verse by Sankaracbarya and his disciples 
and other Advaitists who flourished later Panchadasi is one 
of these works on the Vedanta philosophy written m verse by 
Madhavachaiya (Sayana), the great commentator of the 
Vedic literature Few countries have ever produced such a 
voluminous writer as Madhava Madhava was at first the prime 
minister of the King Bukka of South India and he flounshed 
some 400 years after Sankaracharya (eight or ninth century 
AD) Afterwards he renounced his nunist* rship, property, 
and worldy position and entered the order of the Sannyasins 
He was initiated into that order by a S annyasm named Bharati- 
Tirtha and, thenceforth, was called Vidyaranya 

It is said that the first six chapters of Panchadast v«ns 
written by Bharati-Tirtha, but his sudden and unexpected 
death left the work to be completed by his disciple who wrote 
the remaining nine chapters, The word Panchadast comes 
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from the Sanskrit panchadasa which means fifteen and the 
book is called Pancluiclast on account of its having fifteen 
chapters The Panchadast contains altogethei 1530 slokas or 
verses and is divided into three books, each containing fhe 
chapters 

Swami Abhedananda says that m the first chapter the true 
nature of the unconditioned Brahman is explained We can 
never define this unconditioned Brahman, because evtry 
thought of the human mind or reasoning faculty will be under 
some condition or relation while Biahman transcends them 
all Brahman is beyond space and time, be>ond thought and 
all human expressions It is indescribable and unspeakable 
It is a state where all desires foi tiansitorv and worldly 
things vanish, where peace and happiness reign thiough all 
eternity and where all qualities of ego and non-ego end, and 
the whole universe merges into one ocean of universal con 
sciousness After realizing that superconscious state of per- 
fect bliss and unity, the Vedantic sages declare in a trumpet 
voice before the world 

cFfa 'PTT u 

T have reached that one conscious Being, effulgent with 
divine light and beyond the limits of darkness Knowing Him 
alone one attains that state which is beyond the reach of death 
There is no alternative course to it* 

The ancient sages began to com different words to give 
clear idea what they realized in the superconscious state 
Most of these words are of negative categories (nett mulakam) 
Its attributes are also in negative form It is without colour, 
form, and smell, etc Very few words in the affirmative 
have been accepted as correct to represent the Brahman 
iWords are relative and carry with them a conditional 
sense, but the Brahman is unconditional So, we must be 
•cautious while using the words for describing the uncondi- 
tioned Suppose, if we use existence, intelligence, and bliss 
to describe Brahman, we must take their meanings not as used 
ordinarily, but in their absolute sense, and not in the 
t achyartha but in their lakshyartha The Brahman is described 
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m Panohadast as sat-clut anarnla , puie existence consciousness 
bliss It is also established in the fiist chaptei that the sou 
ot man is, in leahty, a pait and paicol of the Biahman, condi 
tioned by the illusive nature ol maya which makes it appea 
different liom the Biahman, individualizes it, and loices i 
to think, feel, perceive, sense, and do all soils of woik 
The Svvanu says as to what is maya? Maya is a naim 
given by the Vedantists to that eternal energy whose mam 
testations are the phenomena umveise 11 ns insuutable mayi 
acting upon the ocean of Biahman, pioduces waves which w< 
call the organic and moigamc phenomena of natuie Shi 
manifests heiself as atoms and molecules She attract? 
them, combines them, so as to pioduce all the Uemenb 
and constiucts out of them myriads of suns, moons, stais, anc 
solar system Even the gieatest minds stand stupefied u 
dumb astonishment when they tiy to think oi that supieme 
powei whose inkling has evolved this gigantic manifestation 
Maya 01 Piakriti has three gunav 01 qualities, sattva , ra\m 
and tamos The bioad and general sense of the word maya 
as expressed in VanchadaM, is Vui\riti 3 and the woid mayc 
has been used in a little restricted sense 

The Vanchadasx divides Prakriti into maya and avtdtja 

MtWwT ^ 3T II 
^ % id' i 

When sattva guna 01 powei by which we can know 
things as thev are, is not oveicome by rajas (activity) and 
tamas (ignorance), and on the othei hand, sattva prevails ovet 
rajas and tamas, then only Prakriti is called may a When 
sattva guna is overcome by rajas and tamas > the Prakriti is 
called avtdija The sattva is described as a puie reflecting 
substance that has the powei of catching the image of 
Brahman and reflecting its lays as a mirror i effects and casts 
the lays of the same on all sides 

Now maya together with the image of the Brahman 
leflected therein is Isvara or the creatoi, preserver and destroy- 
er of the universe Isvara of Vedanta is the same as God 
He is all-pervading, all-poweiful, all-knowing, and all-merciful., 
The reflection of Brahman m avtdya is the jwa or the 
conditioned Brahman in man Vachaspati Mishra called the 
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jiva as the locus (adhtsihana) of mayo, wheieas the Vivaiana 
school called the Biahman as the locus of maya In Vedanta, 
jwa is called prajna or partial knowei, while Isiara is all- 
knowing and univcisal The pia or individual soul oi ego 
gets the name prapia when he assumes uvidtja as his karana - 
thanra or causal body Panchadau teaches that there are 
three bodies of eveiy mail (1) the sthula-shanra, the gross 
material body, (2) the sukshmashanra, the subtle body, and 
{8) the karanashartia, the causal body The last one is the 
cause of the other two bodies, or, m othei words, it contains 
the seeds of the subtle and the gtoss bodies 

?ff gfRgreg ty I 



Jna, oi the individual soul with Ins subtle body is called 
iaijasu The subtle body contains the internal organs or 
imnd {antahharana\ m its different manifestation, the five 
instruments of knowledge (pianendrtyas), the senses of seeing, 
hearing, smelling, tasting, and touching, five instruments of 
actions (karmendriyas), power of seizing, moving, speaking, 
cxoretmg, and generating, and the five parnas is the vital 
energy m us Although it is one, it has five different names 
on account of the hvc different functions it performs While 
working m the upper pait its name is prana, and that which 
moves the lowei part is apana When it performs digestive 
Junction it is samana, and when it is the cause of bringing 
down food from the alimentary canal to the stomach it is 
iidana Again, it is vyana when it works through the canals 
of the body 

Swarm Abhedananda writes that when pta identifies him 
self with the gross body, he is called vista Tins gross body 
contains the msti uments through which those senses or tndrtyas 
and prams woik on the matcnal plane The gioss body 
dies with its physical instruments, but the ptd or inner man 
can nevei die or lose his powers, impressions and thoughts 
Jita, or the inner man, goes to heaven or hell, or to any other 
planet He assumes different bodies, and wherever he goes, 
he cames with him his subtle body, which is the seed of his 
gross body All these divisions, differentiations and limita- 
tions, says Panchadasi, are imposed on the Atman They are 
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lalse like maya They have no independent status They 
cannot bung any change m the unchangeable, just as the 
npp aient ledness of a ciystal cannot affect its genuine white- 
ness and tianspaiency when a led object is placed near it 
I he qualities of the changeable aie often attributed to the 
unchangeable This piocess is called the supenmposition or 
adhyasa winch is caused by avulya Jwa conditioned by 
noidtja and entangled in the meshes of the three bodies, thinks 
himself as ictoi (kaita) and cnjo>er (bhokta) As long as 
tJese two ideas of being actoi (kartutva) and enjoyer (bhak- 
tritva) wall lemam m Jua, he will have to go on with his 
work and enjoy the hints coming theiefiom Even after the 
death of the body he still letams the ideas of doer (kartntva) 
and enjovei (bhoktritva) These two ideas will bung forth 
desnes as then offspnng and as long as these desires Will 
lemam, they will cieate new bodies So, Panchadast says 
‘When one can transcend the sense of self, as well as biin£ 
undei conti ol the desnes, this can be defined as shokapanodana 
And the pleasuie and satisfaction one derives from it may be 
defined as tripti and harsa* 

* ‘In Sanshut, the desues are called vasanas The desiieS 
for work and enjoyment are the cause of our birth and re- 
birth If these desires remain m us, we shall be bom agairi 
and again As these desires are, therefore, the roots of all our 
works, good or bad Jit a cannot escape from reaping what 
he has sown So, he enjoys pleasure and pain which are the 
results of his works, good or bad Thus fettered by the 
trammels of karma Jwa moves on from one body to another 
enjoying or suffering the good or bad results of his owm deeds 
The Swami says, is there no end to this process of births 
and re-births? Can we not be free fiom the inevitable law 
of karma? To this the author of the Panchadast raises these 
questions 

SRR'T 5WRT h %fcTH. II 


W’TT I 



That is, as a small insect falling into the current of a river 
passes from one whirlpool to another and does not find * 
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resting place, so the individual soul passes from one birth to 
another without finding rest or peace But if any kind- 
heated man seeing the miserable plight of an insect m the rapid 
cui lent and places the insect under the shade of a tree on the 
bank, it escapes the evei -running cunent of the water Similarly, 
ihe Jwa can escape the continuous lecurrmg bntlis and deaths, 
it any God-realized man shows him the path to freedom and 
peace Following the advice of the realized man, the Jwa 
can be liberated from the pangs and cares of the deceitful 
w orld 

Then comes the spiritual practice, which is essential for 
the Sadhakas Nowhcie we can find in world's histoiy, except 
in India, that the highest metaphysical conception has formed 
the basis of a icligion The religion of Vedanta is not meuly 
theoretical, but is practical The Upamshad says that if we 
are unable to call into action religion religion is meaning- 
less In India, leligion is realization of the universal soul 
in the individual self It is being and becoming one with 
that eternal existence 

The union, le, identity with the supreme pure conscious- 
ness forms the keynote of the Vedanhc religion Vedanta 
proclaims that the oneness with the Brahman is the ultimate 
end of human life It is the be-all and end-all of individual 
existence It is the final goal of all searches after Truth 
What becomes after regaining the state of oneness is descnbed 
in the following lines of the Upamshad 

That is, when man reaches that state of oneness, all knots 
of desires aie tom asunder, all doubts and questions are 
solved for ever, and all works with their fruits are transcended 

But how to attain such a state of oneness or freedom? 
To this Panchadasi says that by right knowledge of the 
Brahman we can realize oneness with the Brahman, and, 
consequently, absolute freedom* And as before day-light the 
darkness of night disappears, so darkness of false knowledge 
(mithya-pratyaya) vanishes before the light of right knowledge. 

Vedanta says that this world is the manifested form of 
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rnatja These phenomena are nothing but the apparent waves 
in the ocean of the Brahman We hve and move ami have 
uur bemg in the Brahman These names and fonns [noma- 
rupa) aie the mcnja They aie the cause of piojection (&risti) 
Ihe Brahman appears as different only for name and foim, 
otherwise it is pure and one without the second The Pancha- 
dan says f^iT $3 Scft \* But the Brahman is 

never aftected by name and form, nor by time and space ft 
is unchangeable amidst all changes The Panchadasi sa >s> 

a^ifq sffa faro qfaT fitM q*tr » 
w^TF^^sfq II 

‘4s a i ashing stieam cannot dislodge a huge stone, so the 
Biahm.m lemainx unaffected amidst the changes ol names 
and ioims Without the suppoit of the Brahman names and 
foims cannot exist The Panchadasi desenbes it as, 

fates vnfa t 

ctqr fajffh II 

That is, as m a mnroi one can see the leflected images of 
every object, likewise everything having a name and a foitn 
is revealed by the Brahman 

In tiuth, eveiy paiticle of mattei m the universe is 
Buihman conditioned by name and foim This divine vision 
of the Bi ahman is called in Vedanta samyag darsana or diivot 
and light knowledge This samyag-darsana is acquired by 
vichara or pioper analysis of the true nature of things and by 
leahzing the Brahman Regarding the necessity of uchara , 
Panchadasi savs , 

qfiqrqq ii 

-Although the individual soul 1 has been desenbed as 
Brahman in the mahavakyas or the great Vedic wends, yet it is 
very difficult to understand for them who do not piaclise 
vichara ox pioper analysis of spirit and mattei — jada and 
chaitamja 

What those mahaiahjas a to and what do they faeart? The 
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vuihauikyas aie the great xvoids which contain the fundamental 
ideas of Vedanta. The Patwhadan also deals with these 
mahavakyas and explains them in an explicit wav Thev are 
lour in numbci 

(1) Tattvam-asi i e tat means ‘that i e Brahman 

and the individual self is denoted by team, i e thou 1 So, 
tat tiam ast means That, Thou art’ or the self is Brahman 

(2) Aham Biahmasmt (etgaffffar) re, I am Brahman 

(3) Ayamatma Brahman ( sw eflWI 3fl ) 1 c , this Atman 

or the individual soul is Brahman 

4) Prajmnam Brahman (silPt ) re, the pore con- 
sciousness is Biahman (Vide the Patichadasi, VIS) 

Acbaiya Sanhaia divided all kinds of 'samyasi into ten 
ratcgoi ics (dasa nanus), and these four mahavakyas are the 
mediums of their discriminating analysis 

The consciousness which exists in connection with our 
intelligence, is the source of our speech, desires, and all kinds 
of work This consciousness can be defined as the prajnana 
The great soul is existing in the gross material bodies ot 
different animals as the rulei of their minds The great soul 
n, existing within me So, we can take the supreme con- 
sciousness and prainana together as the Brahman The 
supreme consciousness being guided by the phenomenal 
emanation, is existing within the gross body as witness ol 
evesy thing As it is guided by the phenomenal emanation 
being present Within the gross body, so we can define it as 
the self The word Brahman means the ever-present prime 
Soul The word asmi implies that individual consciousness or 
•(effected consciousness is (Brahman) As self means individual 
consciousness, so we can easily deduce that one who transcends 
the 1 phenomena emanation, is the Brahman Before 
emanation oi piojection, the supreme Soul (Atman) alone 
existed It is also existing in the same state now So, we 
can define it as tat We can define our reflected conscious- 
ness as tam Therefoie, tat and tam have no difference 
between them We ought to know this The reflected con- 
sciousness which is self-luminous can be defined as atjam It 
is also known as self, because desires are guiding it There- 
fore, we can deduce that this reflected consciousness is known 



186 


SWAM! ABHEDANANDA 


as self, and ay am Brahman is the source, le, ground of 
e\ei> thing It is self-luminous Theiefore, we can deduce* 
that no difference exists between self and the supreme self,. 
Ihe Bi ahman 

The Swami says that the mahavaktjas are expiessed in th^ 
form of aphonsms which contain the central truth of Vedanta 
philosophy The Panchadasi again says, 

‘As long as theie remain m us wrong knowledge, as long 
as we will mistake the body for the self, so long it will be 
impossible for us to realize the true nature of the self as the 
Brahman The mistake is the false knowledge We can get 
lid of it only by vichara or discrimination Thus, according 
to the teachings of Panchadasi we learn that vichara is the first 
means that helps us to acquire the samyag-darsana The 
Panchadasi says that by logical discouise of ratiocination 
(vichara) we can get the right knowledge of the Atman as 
light knowledge that dispels the darkness of ignorance 
Theiefore, we should determine by ratiocination the nature* 
ot the woxld (]agat) } the individual petty self (pva) and the 
highest Self (Paramatman)* Because knowledge derived from 
vichara, if it once becomes permanent, nothing can hinder it 
It destroys all delusions So vichara like the thrashing of 
corn must be continued till the grain of right knowledge 
appears Again the Panchadasi says, 

faster t 1 

fonjrct jfWMl n 

That is, a man follows the path of ratiocination and hue 
knowledge after spending many past lives in prayer (upasana) 
By ratiocination, nescience is cancelled and knowledge of the 
Brahman is regained The false imposition of duality upon 
the non-dual Brahman is called bondage, and the right 
knowledge of the Brahman is known as freedom The 
Panchadasi says further that bondage is due to want of light 
knowledge, and it can be cancelled or sublated only by vichara 
Therefore, everyone should determme who is die Jtva and 
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who is the Paramaiman (Brahman) 

5 tern i 

5F*fr \ 

But, for those who are not so intellectually advanced as 
to be able to piactise this land of vichara , Panchadasi says 

*fT fciTC 5T I 

That is 'he who is not able to make vichara , must meditate 
upon Brahman within The piocess of meditation is described 
as; 





'Believing in the words of the enlightened, the faithful 
disciple should try to abstract his mind from external objects 
and concentrate upon the self without being disturbed by 
any other thought This kind of meditation will make the 
false knowledge of the soul vanish by and by ’ And when 
by constant meditation such false impression as my Self is 
the body/ T am born with the body* and T shall die with it* 
will disappear, the indivisible Atman is perceived m its 
fulness 

Whosoever will realize it, will remain eternally free even 
in this life He will be one with the Brahman He will come 
no more under the bondage of maya or delusion Then he 
will act as witness (sakst) or seer of Ins mind, body, and 
whole universe The Panchadasi says 

fWlt I 

* * * 



Therefore, after attaining perfection in the Brahman-know- 
ledge, one can realize the supreme Soul At that time the 
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icahzed man peiccivcs everything is satuiatd by the Biahman- 
hnowledge Owing to nescience one peiceives the diffeience 
Between him and the Biahrnan But aftei attaining to right 
knowledge, no distinction is peiceived by the rcali7cd soul, 
At that tune inputs 1 e > subject, object and relation, is 
vanished That supieme state is defined as the bkumaminch 
ot the highest pleasure and eternal bliss The foitunate man 
who attains to this supei conscious state, is called the Jium- 
inukta, le, one who is hbei ated m one’s lifetime 
The JtuinmuJJa thinks and says “I have known the supreme 
Atman , theietore, I am happy, I am enjoying highest bliss, 
theiefore, I am happy, I am fiee from the woildly bonds, I 
•am also fiee Irom the chains of delusion, theiefore, I am 
happ> I have no obligation to anyone, I have attained that 
highest object, foi which I was piactismg so long, therefore, 
I am happy I am enjoying the sublime bliss, therefore, I am 
the happiest of the happy” 



CHAPTER XV 


THOUGHTS ON SANKHYA , BUDDHISM 
AND VEDANTA 

In this lecture Swami Abhedananda has given the central points 
of Sankhya, Buddhism and Vedanta philosophy It was 
deltvend m lectuie forms before the talented audiences 
m Ameuca In the first chapter, he has given an mtioduc- 
tion of the philosophies of India 

In the second chapter, he has efficiently dealt with* 
the S ankhya philosophy of Kapila The Swaim has said that 
Kapila was the father of the doctune of evolution, because- 
he was first among the Indian philosopher, who gave the 
logical aiguments for the support of the doctrine of evolution 
The Swarm has explained here in a lucid way the general 
principles of the Sankhtjci, as expounded by Kapila 

In the third chaptei, the Swami has compaied the per- 
sonalities of both Buddha and Kapila, before explaining 
the geneial tenets of philosophy of Buddhism and Sankhtja 
In the foui tli chapter, the Swami has described the 
Buddhist Council and the cential thoughts of Buddhism 
Immediately after the parimrvana of Gautama Buddha 
m 543 BC, five hundred Arhats gathered at Rujaguha 
at the request of veneiable Mahakasyapia and Ananda, 
the most favounte disciple of Buddha and lepeated the 
stones and parables of the Suttapitaku^ and this was the First 
Buddhist Council Then one hundred yeais aftei the pan- 
nirvana of the Lord, the Second Buddhist Council was held 
at Vaisah The Third Council was held diuing the reign of 
the Empeior Asoka in Patahputra m about 243 BC, when 
the sayings and teachings of the thiee Pitakas weie ai ranged and 
wutten, and the Fouith Council was held duung the jreign 
of the Emperor Kaniska who lived m the 4th century after 
the panmtvana of Buddha Swami Abhedananda has men r 
tioned m bnef the histoucal happenings of the four Councils, 
md has given the philosophical thoughts, contained m the 



190 


SWAMI ABHEDANANDA 


four main schools, piactically evolved after the Fourth 
Council 

In the fifth chaptei, the Swann has explained the mam 
seculative thoughts of Buddhism and Vedanta m a compaia- 
tive way and has shown also the difference of them, when 
necessary 

In the sixth chapter, the Swarm has explained the ethics of 
Hinduism and Buddhism He has said that Buddhism 
4s a child of Hinduism, as Buddhism is contained of the funda- 
mental principles of ethical ideas of Hinduism The giandest 
•of the ethical law, that is taught by the Vedas, is the law of 
universal love, and this universal love and compassion towards 
the living beings of the umveise weie preached bv Buddha 
So Hinduism and Buddhism are the liberal and universal 
systems of religion and religious faith which have adopted the 
elements of ethics foi observing the stnct moral values and 
spmtual ideals m human life 

In the seventh chapter, Swarm \bhedananda has dealt with 
*he problem of international ethics This lectuie was delivered 
m the thirty 'fit st Annual Convention of the Fiee Religious 
Association of America, held on Friday, May 27th, 1898, m the 
Stemert Hall, Boston, before a large gathering In this lectuie, 
the Swami has proved that unitv m vanety is the best principle 
of ethics, and this principle is based on spiritual laws of the 
world The moment we realize that we are one m spirit with 
the Father m Heaven, we become kind to all, we love all living 
creatures, and attain to freedom and peace, which are the 
supreme aim of all religions and of all nations 

In the eighth chapter, the Swami has described about the 
spread of Buddhism in the countues like China, Japan, and 
Korea, and has given historical records of the temples and 
monasteries of China He has also mentioned about the 
religious sects of the ancient Chinese country There was a time 
when there w&s a bond of culture and religious ideas between 
the two great countries, India and China The arts and 
music of India also travelled to ancient China, and they Were 
firmly accepted by the then Ruler of China and also by the 
people The ancient China was indebted to India 

In the ninth chapter, the Swami has elaborately dealt with 
Shintoism m Japan The Swami has said that there are three 
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religions in Japan, and they are Shintoism, native to their 
-own soil, Confucianism, introduced from China, and Buddhism, 
which came from Korea in 552 A D Shintoism was of 
Chinese origin, and was adopted in Japan about the middle 
of the 7th century AD, 

In the tenth chapter, the Swarm has dealt with the history 
.and mystery of Lamaism in Tibet There is also Bon religion 
m Tibet, and it was introduced before the spread of 
Buddhism m Tibet Now the word ‘Lama* is a Tibetan teim, 
meaning the 'Superior One', and the religion of the Lamas 
are biown as Lamaism The Swami says that the Lamas do 
not call their special form of Buddhism by the name of 
Lamaism", but they say, “The Religion" or Buddha's Religion", 
and there is no Tibetan counterpart for the English term 
of Lamaism, The Lamaism or the Religion of the Lamas 
may be divided into three mam heas, primitive, mediaeval 
and modern In fact, Lamaism evolved fiom the Mahayana 
Buddhism and afterwards took some new shapes with special 
deeds and rituals 

Two Appendices are added and they are Ralph 

Waldo Emersons Poem 'Brahman" * and 'True Nature 
of the Atman The first appendix was written and delivered 
m New York on April 4, 1921, by Swami Abhedananda, m 
'Commemoration of the famous poem TJrahm" (Brahman), by 
Emerson Emerson went to visit Carlyle m England, and 
had conversation with him Emerson read Carlyles English 
translation of the Bhagavad Gtta and incorporated the ideas 
-that he gathered from the Gita y into his poem, which is called 
^Brahm" The first verse begins thus 

If the reader slayer think he slays, 

Or if the slain think he is slam, 

They know not well the subtle ways, 

I keep, and pass, and turn again 

In the 19th verse of the second chapter of the Bhagatwd 
Gtta , it has been said, 

ztit >r 1! 

In his essay on Immortality , Emerson quoted passages 
from the Upantshad, ie, Katha-Upamshad The immortality 



m 


SWAMl ABHE1MNANDA 


is the nature of the Brahman, or it can be said that immortality 
is ltselt the Biahman The tiansceucUng (turiya) Biahman 
cannot be grasped by mind or intellect, so vve will have to grasp 
first its manifested loim, which is Isvara, the thud principle 
Isvara shines as causal foim (kiiram-Jiidhmm), wheieas his 
subtle foim is known as Hirmyagaibha 01 karya- Brahman 
Hiunyagarbha-Brahman is known as the Fust-bom Loid, who 
projects out of his cosmic mind all the gtoss phenomenal 
appearance So wo are nothing, but lesults of thought forms 
that anse in the cosmic mind Iheie is the pattern, the 
pattern of a horse, the pattern of a cow, of a camel, of a tree^ 
and the pattern ol a peifect man in the cosmic mind in the 
form of ideas Iheie comes the Platonic idea, the eternal 
idea there comes also the Logos here Iheiefore, when 
we study Emersons poem, Biahm, if we do not study it caie- 
lully we would not be able to nndei stand what he meant 
by it 

Emerson studied the Bhagavad Gita and othei scriptures 
Swarm Abliedananda said “When I was with Ah Malloy,. 
* * he took me to Emeisons home, and I saw lus valuable 
library * * I saw that he had a volume of the Laws of Manu 
(Manu-samhAd) 4 4 He had also in lus hbiaiy the Vishnu - 
puiana, wluch descubes the life ol Sri Kuslma, and had 
(in his hbiary), the Upamshad , which were translated into 
as well as ditfeientiations of phenomenal names and forms 
and I was veiy much impressed I saw a letter which Cuilyle* 
wiote to Emerson, and in that lettei he mentioned about the 
teachings of the Bhagavad Gita, the Song Celestial 3 here- 
lore, Ralph Waldo Emerson, understanding the spmt of the 
Bhagavad Gita , made a fiee rendering of some of the passages 
and he immortalised the Bhagavad Gita by his poem on 
‘Bmhm'” 

The second appendix deals with True Nature of the Atman 
The Swarm says, that the Atman is the tine nature of man 
and it is the absolute diumtv of the cosmos On the highest 
spiritual plane, theie is no distinction, no idea of sepaiation, no 
idea of citation or piojcction {sristi) All ideas of separateness 
as well ar l* differentiations of phenomenal names and forms 
(?iama-rup<i) merge into the absolute ocean of Reality, which 
is unchangeable, eternal, and one without the second It 
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(\tman) transcends the limit of nescience or may a, and 
peivades with its essence, the whole phenomenal universe 
In the Katha Upamshad, this idea of true nature of the Atman 
is beautifully expressed, when it says ‘In the cave of our heart 
have entered the two — the Atman oi Divine Spirit and the 
individual ego or soul The one (Atman 01 Paramatman) 
witnesses the othei, while the individual soul (jivatman) reaps 
the fruits or lewards of its own works The individual soul 
is known as the reflection of the higher Soul or Atman, and 
c ollection cannot exist independent of the light whose 
leflection it is, as the reflected face in the mirror cannot 
exist independent of the real face So the soul of man cannot 
exist independent of the Atman 

Starting from the gross form of the body, when a real 
seekei after Truth marches onward towards the Atman , he 
passes through all the intermediate stages of religious faith, 
dualistic, qualified non-dualistic and monistic, until he reaches 
the state of Divine communion, where he realises oneness 
of the soul with the Atman or Brahman 



CHAPTER XVI 


STEPS TOWARDS PERFECTION 

Steps towards Perfection contains three lectures on the 
ultimate goal of the human life, namely, The Steps towards 
T erf action, What is Perfection, and What is Nirvana Swarm 
Abhedananda has shown the seven steps towauls perfec- 
tion or mukU and has said that the seventh step is the path 
of the spiritual illumination, which is known as the Divine 
realization or brahmanubhuti The other steps, 1 e , first 
to sixth ones aie helpful to the seventh one In the seventh 
step, the highest nature of the human being runs with 
tremendous foice like a mighty river running towauls the 
ocean of the Absolute, the course of which nothing can 
restrain And the highest step or the ultimate aim of the 
human life is to obtain Godconsciousness, and this God- 
consciousness can be attained even in tins mundane life 

To make it explicit, Swami Abhedananda has said in the 
first lecture that the seven steps are generally conceived for the 
progress in the path of the Divine illumination or God- 
realization, and they are (1) the intense longing for the know- 
ledge of the absolute Truth, and the awakening of the soul, 
(2) the purification of the mind or heart, (3) the practice of 
truthfulness and disinterested love foi humanity, (4) the 
right discrimination, (5) the dispassion of the will, (6) the 
spiutual enlightenment, and (7) the spiritual illumination or 
attainment of Godconsciousness Now, these are the 
steps, and the seventh one is not really the step, but the highest 
achievement or goal The Swami says that these steps or 
the grades of the spiritual sadhana must sincerely be practised 
by every seekei of Divine knowledge, and then he will be 
able to correct the error of false knowledge The Swami lias 
explained that these grades of sadhana prepare the ground for 
receiving the spiritual illumination So the seekers and 
lovers of the Brahman-knowledge should practise them 

In the second lecture, What is Perfection , Swami Abheda- 
nanda has said that it is by comparison we come to know 
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that there are different grades m the physical, intellectual, 
moral and spiritual planes of human existence But the moment 
we come to know about the different grades, we stop in one 
particular grade, and try to struggle to step forward towards 
the next higher grade, and this striving helps men to reach 
the final step or goal which consoles them and confers upon 
them the boon of permanent peace and happiness 

In the thud lecture. What ts Nirvana, the Swarm has dis- 
cussed about the Buddhistic conception of mukti , and has told 
that it is not void or non-existent something (sunya), but is 
muchness or thatness (tathata) The conception lof Nirvana is 
not a new one, or not a new product of the Buddhist investiga- 
tion, but the idea of Nirvana also exists m the Vodic 
literatrue In the Upamshads , we find the word Brahman 
Nnvana* which means the attainment of knowledge of the 
absolute Brahman which eternally removes the sorrows and all 
kinds of desire Buddha used the term Nirvana in the same 
sense Buddha said that Nirvana can be attained to by 
the cessation of tanhd or tnshnd, ie, all desires 

The realization of God is described in Vedanta as 
the highest ideal of the earthly existence as well as the final 
goal of all religions, which means perfection A Christian, 
a Mohammedan, a Jew, a Buddhist, and a Hindu equallv aims 
to become someday conscious of the divine Spirit, which is 
the Lord of the universe and which is the Soul of our souls 
The followers of all sects and creeds hold this ideal, 
although they march through their chosen paths, and fix their 
mind upon this one goal, the knowledge of God or 
realizatoin of the eternal Truth Their paths may vary, but 
their goal is one and the same A Christian, for instance, 
may follow the path, laid down by Jesus of Nazareth and by 
His votaries He may hold the Christ on the cross as the 
highest ideal He may repeat His holy name reverentially, 
and bow down to Him, expecting His divine grace and to 
be saved from the eternal perdition He may think that Ins 
sms will be washed off by the blood of the Only Begotten 
Son of the Heavenly Father, and eventually he will enter into 
the celestial abode, where he hopes to come in direct touch 
with the almighty Spirit, and where he expects to feel the 
Divinity both within and outside of the soul A Moham- 
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medan, on the contrary, may not believe m the worship of 
lesus the Christ, he may not care ior the path of salvation 
laid down by the Christians, but still he aspires to know 
God by following the path of Mohammad, the only prophet 
of his Lord who is called Allah A Jew may not worship 
Chi is t, and may follow the teachings of Moses, but yet he 
expects to lealize Jahveh in the end A Buddhist may riot 
believe m any peisonal God, and may not caie to go to 
Heaven, but he tncs to realize the idea which was realized 
by Buddha and otliei saviouis The word ‘Buddha' means 
The Enlightened', as he attained to peifection, 01 communed 
with the eternal truth or knowledge In this marinei, 
we can piove that all the religions of the world hold the ideal 
of realization above all other ideals Although the paths, 
described m these religions, may vary, yet the ultimate goal 
is one and the same The followers of different religions and 
faith quarrel only on the paths, but when they reach the goal, 
there lemains no quarrel and disharmony In nineteenth 
centuiy, Sri Ramakushna Paramahamsa came and showed by 
the example of Ins ideal life that faiths and paths (sadhanas) 
may vary, but the ultimate goal is one and the same, and so 
lie preached tjata mata fata patha which bring a perfect 
harmony among different faiths and religions of the world 



CHAPTER XVII 


HOW TO BE A YOGI 

How to be a Yogi is a book on science and practice of 
different types of Yoga, which are interconnected with religion 
and philosophy and to be called into practice These lectures 
were deliverd by Swami Abhedananda before the American 
students of Yoga and philosophy and were published m book 
form from the Vedanta Ashrama, San Fiancisco, California, 
USA , «« 

In this book, Swarm Abhedananda has consecutively 
surveyed the science and practice of Yoga as a whole This 
book contains nine illuminating chapters on different types of 
Yoga along with their philosophy, psychology, and science In 
the introductory chapter, the Swarm has defined what is true 
religion He says that true religion is not based on mere 
theory or speculation* but on practice. Religion really pre- 
pares the ground of divine spirituality which does not depend 
on mere reading of the scriptures, not on the theological 
and speculative discussion of the shastras , and not on 
intellect and reason, but on realization or divine immediate 
awareness of the unchangeable Reality » f 

Swami Abhedananda has said that he had the good 
fortune to be acquainted with a divine man, whose name is 
Ramakdshna Paramahamsa He never went to any school, 
neither he read any of the scriptures and philosophies, yet 
had reached perfection by realizing the absolute Brahman 
From this it is understood that true spirituality and God-realiza- 
tion do not depend on any book-knowledge, nor on the intel- 
lectual apprehension, but on the sincere spiritual practice of 
Yoga which makes a man commune with the Absolute. Swami 
Abhedananda also says that self-knowledge is acquired 
neither by sense perception, nor by reading of the shootras, 
but by studying one's own nature, and by practising differ- 
ent branches of Yoga 

The second chapter deals with the discussion on What t $ 
Yoga In this chapter, the learned Swami has given the eleven 
definitions of Yoga In the eleventh definition he savs that Yoga 
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means the restraint of all thought-actions through concentra- 
tion and meditation Yoga is derived fiom the Sanskrit root, 
tjU], which means 'to join , 1 e , to join the jitatman with the 
Faramatrnan The practitioneis oi Yoga aie mainly divided 
into three classes, and among them the bom Yogi are included 
m the first class, the hall-awakened souls are included in the 
second class, and the aspiring souls aie included m the 
third class 

The third chapter is devoted to discussion on the Hatha 
Yoga Hatha Yoga is the science which teaches to con- 
qpei the hunger, thust, sleep, diseases, etc Some Hatha Yogis 
piactise trataka, and fix their eyes m the centre of the eye- 
brows, foi gaming concentration as well as some psychic 
powers 

The Swami has defined different kinds of asana or the 
sitting -posture to be piachsed b\ the Hatha Yogi But he warns 
the Hatha Yogis not to practise Yoga which develops the 
psychic powers, and instructs them to practise that kind of 
Yoga which is helpful to the Raja ^og a, because the Raja Yoga 
leads the souls to realization of Godconsciousness and 
to perfect freedom 

In the foui th chapter, Swami Abliedananda has discussed 
the laws and science of the Raja Yoga which is known os 
the roval road, or the surest path to perfection The Raja Yoga 
deals entirely with the mind and its powers, and so it may be 
called the science of applied psychology This best and 
grandest method of Foga teaches to strengthen the will of the 
mind, and to develop the powers of concentration and medita- 
tion, which lead to the state of superconsciousness 

The piactice of Raja Yoga is divided into eight steps 
like tjama myama, asana , pranayama , pratyahara, dharana y 
dhyana and samadhi The asana is the posture of sitting 
Fatanjali says that a suitable and easy asana can be chosen 
for making the spinal cord straight and for taking the breath 
without any obstiuction and diffioultv The Yogis say that the 
vital power or energy is stored up in the neive-cent res of the 
spinal cord, and is the cause of the motion of the lungs, 
which m turn produces respiration, and respiration is the cause 
of the circulation of blood and of all other organic activity, 
so the spinal cord should be kept straight to help the 
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current flow easily through the channel of the spinal cord 
The pratyahara is the preparatory ground for concentration 
Concentration means to reduce the divergent desires or 
manifold modifications of the mind into their causal state and 
to make them concentrate upon one point Samadht is 
the state of superconsciousness Patanjali divided this 
supreme state into different classes, and said that mrvtja or 
mrvtkalpa samadht is the highest one, where all the seeds of 
desire and the cause of the cycle of birth and rebirths «re 
eternally transcended The process of concentration tiansforms 
the mind into the pure consciousness In the highest state 
of samadht, a Sadhaka gains the spiritual illumination, and 
cuts asunder the knots of nescience or avidya 

In the fifth chapter, the Swami has dealt with the Karma 
Yoga The Swami says that the word 'Karma Yoga connotes 
the idea of 'dexterity in work’ The spirit of worship must be 
the he> note of all kinds of worlc, and the work with this divine 
spirit is known as philosophy of work The Swami further 
says that, in tiuth, we do work through the mspiration-cum- 
dictation of the will of the mind, so if we purify our mind 
with the spirit of worship of God and give up all kinds 
of ego-centn idea from our mmd, the mind is concentrat- 
ed and enjoys tranquil peace and happiness The Swami 
says* "He who wishes to practise the Karma Yoga, should 
abandon the attachment to the fruits of his labours, and learn 
to woik for work’s sake, * The teachings of the Bhagautd 
Gita is that you have the right to do the works, and not to 
ask or enjoy the fruits thereof So the works with love for 
God and love for the humanity are known as the Karma Yoga 
which is the precondition of the Bhakti Yoga * j < 

In the sixth chapter, Swami Abhedananda has described 
the mam principles of Bhakti Yoga The Bhakti Yoga is 
the path to devotion for God and also the path to love for all 
the creatures of the world The Swami says "The word 
bhakti means devotion', while Yoga, in this case, signifies the 
union of the individual soul with God Hence the Bhakti Yoga 
is the method of devotion by which true communion of the 
soul with the supreme Deity is accomplished” There are 
mystics all ovei the world, who devote their lives in the holy- 
service of the beloved God The Christian mystics, the German 
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mystics, the Spanish mystics and other mystics of other nations 
are like the Vaishnava mystics of India and the Sufis ot Aiabia 
The Swami says that the prana is the king and the prana should 
be controlled for calming down the activities oi the mind, 
because the prana and the manas (mind) aie intei -connected 
together Again mind is the finest vibiation of the prana , 
and matter is the giossest vibiation of the prana So the 
mmd and the mattei aie no othei than the prana in vibra- 
tion The nerve-centres of the spinal cord (merudanda) are 
the main stations wheie this vital force is stored up There are 
many centies m the spinal cord which vitalizes the whole 
body, including its oigans All sensations and motions of 
the limbs depend upon the nerve-centre in the spinal 
column and the brain There are two cunents, which flow 
in and out of the brain through the spinal column and nerves, 
they are called the affeient and efferent currents (in Sanskrit, 
sda and pingala) They run thaough the anterior and posterior 
channels of the spinal cord, and these furnish the two paths, 
over which the currents of the prana travel The nervous 
energy is scattered thioughout the system, and the only 
means of regulating it, is by controlling the principal centres 
or stations in the spinal column Therefore, if any one 
wishes to control the prana , he must learn to govern the 
chief stations through which it works The pram being 
controlled, the mmd is controlled and there reigns the 
tranquil ppace 

< 1 '‘The ninth chapter has been devoted to the historical and 
mystical discussion on Christ a Yogi It is a historical fact 
’that Christ came to India and travelled the holy places of 
India, and learned the practice of Yoga from the Indian Yogis 
Swami Abhedananda has shown that Chrises Divine realization 
was the result of his Indian yogic-cum-vedantic sadhana In 
his Bengali book, Kashmir O Tibbate , the Swami has given 
the historical account of Christ's visit to India In that book, 
he has given an account or a record of Christ's journey and 
visit to India from a Tibetan manuscript, preserved m the 
Hemis Monastery in Ladak The Russian traveller Notovitch 
has seen that record in that Monastery, and has given tho 
detailed account of Christ's stay for nearly eighteen years 
Swami Abhedananda also makes that manuscript of the Hemis 
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Monastery to be translated by a senior Tibetan Monk 
Jt is interesting to note that this chapter on Was 
Christ a Yogi has been adopted in an important book, Adept 
of Gahlee , published in America 

Swami Abhedananda has beautifully proved in this last 
chapter that Christ was a true Yogi and practised Yoga 
which enables him to realize the truths “I and my Father are 
one”, and “Love thy neighbour as thyself The Swarm says 
'The greater position of the life of Jesus is absolutely unknown 
to us, and as He did not leave behind Him any systematic 
teaching regarding the method by which one may attain to 
that state of Godconsciousness which He Himself reached, 
there is no way of finding out what He did or practised during 
the eighteen years that elapsed before His appearance in 
public' Jesus the Christ was a great Yogi, because He 
realized the transitory and emphemeral nature of the pheno- 
menal world, and, discriminating the real from the unreal, 
renounced all desires for worldly pleasures and bodily com- 
forts” Jesus the Christ was also a great Karma Yogi, 'because 
He never worked for results. He had neither desire for name, 
nor ambition for fame or for earthly prosperity” Jesus of 
Nazareth' also proved himself to b£ a great Bhakti Yogi, and a 
true lover of God Like the great Raja Yogis of India, Jesus 
the Christ knew also “the secret of separating the soul from 
his physical shell, and showed this at the time of his death 
while his body was suffering from the extreme pam, by saying, 
'Father, forgive them, for they know not what they do”” The 
Swami at last says that it is through the teachings of Vedanta 
the Hmdus have learned hoW to glorify the character of 
Jesus the Chfist ^ U* nwJ* 



CHAPTER XVIII 


YOGA PSYCHOLOGY 

The word 'Yoga means the communion of the petty self with 
the higher umveisal Self, and ‘psychology 1 is the science of the 
psyche or soul Therefore, Yoga psychology signifies the science 
of unification of the lower sell with the higher one, the union of 
the pvatman with the Paramatman , so to speak The function 
of the psychology of Yoga is to prepare the mind, so as to catch 
a glimpse of the resplendent Atman, or to appreciate the real 
status and undying glory of the Absolute The Yoga psychoIog> 
bf Patanjah discloses the secret of bringing under control 
the distiacted modifications (vrittis) of the mind, and thus 
helps the ospuant to concentre and meditate upon the 
transcendental Atman , which is the fountain head of knowledge, 
intelligence* and bliss 

Patanjah s Yoga aphorisms are called the Indian practical 
psychology, as they not only enunciate the laws and principles 
of controlling the mind, but also teach how to translate them 
into action And so it is a perfect psychology as well as science 
The Atman is the prime object of mans spiritual endeavoui, 
and the Yoga system teaches how to reduce the mmd substance 
into its simplest form, by the method of suppression ( nirodha )? 
which means to reduce the mind into consciousness ( chmtanya ). 
In fact, Patanjah and the commentator Vyasa have used the 
woid * ivrodha (suppression) in the sense of transformation, le 
transformation of the mmd into consciousness* Swarm Viveka- 
nanda, Swami Abhedananda, Sri Aurobmdo and others are of the 
opinion that we cannot kill the mmd, but can only transform it 
We can transform the mind mto its own nature, which is the 
pure consciousness Swami Abhedananda has clearly stated it 
m his Doctrine of Karma (Cf Appendix II) But the question 
is as to how to suppress (in the word of the Yogasutra) the mad 
msh of the mmd or the mental modifications Patanjah 
said that the mind can be restrained by practice and renuncia- 
tion (abhyasa and vatragya) The piactice ( abhyasa ) means the 
repeated and sustained efforts (yam a) for securing the state of 
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steadiness and calmness, and when steadiness is once attained, 
the mind goes back to its pure causal state, and is transformed 
into pure consciousness Ramakrishna Paramahamsa has said 
tint the Brahman is beyond the limits ol mind and intellect, 
but is reached by the pure mind (“ hntu shuddha inaver 
g ochara* ) The mind is known by its positive and negative 
states of modification (vnttis) which are known as samkalpa 
and tikalpa When the vrittis , samkalpa and vikalpa, are 
stilled or silenced, the mind shines in its own glory, 1 e , shines 
as the pure consciousness, says Vedanta 

It is a fact that we m our individual life create every- 
thing through the mind We desire to create, and that desire 
takes the foim of an impression ( samskara ) which instigates the 
mind to act or to create, and by this process of creation, we 
mitigate all out cravings Similarly, the cosmic mind, which 
is the sum total of all the individual minds and is known as 
/ tvara, Avyakta , etc , which creates the world-appearance Now, 
according to the strict logic of Advaita Vedanta, lsvara or 
Avyakta does not create the universe, as will-to-create ( sisriksha ) 
temams latent or unmamfested in lsvara, and it is the Hirmi- 
yagarbha-lsiara or the Hiranyagarbha-Brahman that creates the 
World-appearance This Htranyagarbha-BraJiman is known in 
the Puranas as Brahma, the Creator The cosmic mind is 
generally known as the PraJcrttt, and in her womb the seed of 
creation or projection remains as unmamfested, and when she 
is intensified or lather motivated by the will-to-create, she begins 
to create the manifold universe This Prakriti or Visva-praknti 
is the lUranyagarbha Brahman of Advaita Vedanta Advaita 
Vedanta lias conceived two quahties-cum-adjuncts of determm- 
ateness and mdeterminateness {sagunatva and mrgumtva), 
and says that the Biahman, which assumes the state of the 
fourth principle and transcends may a, is known as the 
indeterminate \nirguna) Brahman, and the determinate {saguna) 
Brahman is the assuming third principle, lsvara or Avyakta as- 
well as the assuming second principle, Hirantjagarbha Stnctly 
speaking, the dual phase of the Brahman goes against the famous 
dictum of the non-duahstic Vedanta *neha nanastt kinchana, 
* 9 ekamevadviUyam’ ** i e there 

exists only the transcendental Essence which is one without the 
second So the Absolute must be the one immutable (kutastha) 
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self-shimng (svatjamjyott) Brahman Vedanta says that it j s 
maya that makes the undivided unique Brahman immanent and 
transcendent, — determinate and indeterminate, as the moon 
appears m the current of the river as dual (dm chandravat) In 
tiuth, the Brahman is one and transcending but it appears as 
the ground and the cause of the changing woi Id- appearance, 
coming m contact with the inscrutable maya or nescience 

But the theoiy as advanced by the non-dualistic school of 
Vedanta, and the theoiy of the Yogadarshana of Patanjali as 
well as that of the Sankhya of Kapila, aie quite diffeient 
So Sankara biands the Sankhyians and Yogins as dualists in his 
commentary on the Brahmasutra, II 1 3, He has said ‘dvaifino 
In te sankluja-yogawha natmmkattva-darshmah' f? ^ 

aftTO )ie as the upholders of the Sankhya and 

\ogadarsham aie not the believers in the non daulistic Atman 
or Brahman, they are known as the dualists The contention 
of the Advaita Vedantists is that, though samapatti or samadhi 
may be attained by the absolute supiiression and restraint of 
the modifications (orttos) of the ramd substance, yet nescience 
is not altogethei destroyed by the piocess of suppression, but 
it exists m seed or causal form So tile upholders of the non- 
dualistic Vedanta* including Sankara, have clearly explained that 
mnktt or knowledge of the Brahman is attained through deep 
meditation upon the mahamkyas of the Upamshad Hattva- 
jnananvtu vedanta-vakyebhya eva bhavatt , — 'navedavm-manute 
tarn tvrihantam Ham tvaUpanishadam purusham pncchamt 
g w cf 

S^lIV ) and for this reason, Sankara refuted 
the theories of the Naiyayikas and the Mn$ansaka£, as well as 
those of the upholders of the Sankhya and Yogadarshana apply- 
ing the merit of the Upamshadic dictum ‘etena sankhya-smriti- 
pratyakhyanend yoga-smritirapi pratyakhyata drashtavyetyati- 

However, through the sincere piactice of the Yoga, an 
aspirant of spiritual knowledge can control the vibrations of 
his or her mmd substance, and can, theiefore, concentrate on 
his or her chosen ideal and brmg about perfect equilibrium 
between fhe matter and the spirit, between the phenomena and 
the noutnena, that enables him or her to transform the mental 
stuff into thO Resplendent higher* consciousness This Yoga is 
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one of the disciplined methods of attaining spiritual illumina- 
tion The Vedantic methods is a different one So, when one 
follows the prescribed path of Raja Yoga, he or she must 
not compare it with that of Advaita Vedanta, as there are 
some fundamental differences between the two paths or 
methods The practice of Yoga is useful and beneficial to the 
man or woman, who likes it and thinks it suitable for him 
or her Ramaknshna Paramahamsa has said that as one kind 
of food does not suit all the children of a family, so a particular 
discipline or method cannot suit all kinds of aspirant So, 
while dealing with the practice of Yoga, it should be judged 
purely from the yogic standpoint, and not from that of bhaktt 
or piana > i 

Yoga, says Swami Abhedananda, in his How to be 0 Yogi 
'is a Sanskrit word commonly used to signify the practical side 
of religion, and the first concern of the training for which it 
stands, is to enfmce proper obedience to the laws of our moral 
and physical nature upon which depend the attainments of 
perfect health and moral and spiritual perfection' There 
the Swami has enunciated eleven kinds of definition in favour 
of the word Yoga, and has divided it for the sincere students of 
Yoga into three mam classes first, those who are born Yogis, 
second, those who are born as half-awakened souls, and third, 
all those unawakened souls, who begin their search after truth 
and the practice of Yoga for the first time m their life But 
aim and object of all kinds of aspirant are to attain a complete 
balance of the mind, and to use the purified mind as a means 
to the attainment of supra-mental consciousness Hxmli 

The present volume is a compilation of the stxtteeft term! 
lectures on the Practical Psychology or the Yoga Psychology , 
delivered by Swami Abhedananda before a talented audience 
in America, in 1924 Fifteen lectures were systematically 
delivered m fifteen consecutive weeks, and as such this book 
is divided into fifteen chapters, covering the mam theme* 
Another lecture on Ego and Egoism, delivered separately on 
some other occasion, has been appended to this volume, it 
being a topic of allied nature It forms the last or the sixteenth 
chapter of the book 

The first chapter of the Yoga Psychology deals with 'Steps 
to attain Yoga* There are four kinds of Yoga, and they are* 
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Raja Yoga, Jnana Yoga, Bhakti Yoga, and Karma Yoga The 
word ‘Yoga' connotes the idea of dextenty of practice, and the 
aim and object of the practice of Yoga are to attain to supei- 
consciousness or samadhi, le, absorption of the iivatman into 
the Parmatman , the absolute Reality Patanjali piescnbed 
eight kinds of steps to reach the highest goal, arid those 
-eight steps (astanga-marga) aie, yama, myama, asana, prana- 
yama , pratydhara, dharana, dhyana, and samadhi lama 
includes non-killing, tiuthfulness, non-stealmg, continence, and 
non-recuvmg of gifts Ntyama includes cleanliness, content 
ment, mortification, study and sitting posture, and Patanjali 
says that the easiest and comfortable postuie of sitting is asanc 

) Dharana means holding up the 
divergent and active mind to some chosen object, and that 
means concentration Pranayama means control of bieath, 
which helps the practice of concentration Pratyahara is 
making the mmd introspective Dhyana means meditation 
after quietening the active mind, and Samadhi is the absolute 
absorption of the mind or the state oi superconsciousness 
Swarm Abhedananda has scientifically explained these eight 
practices of Yoga, and has said that when we study the Raja 
Yoga, we understand the wonderful powers of the mind which 
.are latent m the subconscious level The life-force is always 
healing and recuperating It wants to manifest and oveicome 
all the obstacles We will have to go deep mto the bottom 
of the mind, and there we will find that mind, intellect, intui- 
tion, and everything have their root in the all-consciousncss 
Atman , which is immortal and everlasting, and the knowledge 
•of which makes men free from the fetters of nescience (ajnana) 

The second chapter deals with 'Obstacles to the Practice of 
Yoga* Now, disease, mental laziness, doubt, cessation of calm- 
ness, false perception, non-attaimng of concentration, and fall- 
ing away from this state when obtained, are the obstacles of 
Yoga The Swami has elaborately discussed these obstacles 
m a lucid way, and has said that constant practice of Yoga, and 
desirelessness lemove all those obstacles, including other 
obstacles like guef, mental distress, tremor of body, u regular 
breathing, etc 

The third chapter deals with 'Remedy and Practice*, Swami 
Abhpdananda has said that the mind stuff takes the form of 
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♦the object which we perceive with our senses The impressions 
(saimkaras) of the external object are gathered through the 
doois of our senses, and those impressions are stamped on the 
mmd, which is called cfutta Chitta can be said to be a menial 
image of some object The mmd is finer matter in vibration 
It vibrates all the time, and creates disturbances, brings suffer- 
ing and pam So the active state of the mmd must be quieten- 
ed by controlling the breath and also by concentrating and 
meditating A \ogi wants to save all the energy for the higher 
purpose He tries to save all his strength, and by saving 
energy and strength, he, in the end, succeeds in focussing all 
the energy and strength towards one object, and that object 
is the Atman , the Soul of our souls 

The Swarm further says that we should be careful about 
our desires The desires are never satisfied until and unless 
they are controlled, 1 e , quietened, and when the desires are 
fully controlled or calmed, we attain to the state of concentra- 
tion and meditation So we should follow the instructions of the 
Eaja Yoga, then our desires will be thin, and our life will be 
better And we should remember that our highest goal of 
life is Godconsciousness, which is the ideal of Raja Yoga 
The fourth chapter begins with Science of Breath' Swami 
Abhedmanda has said that science of breath is pranayama 
Now, what is pranayama? Pram means life-force, and ayama 
means control of the breath The gross manifestation of the 
Jife-force of the physical body is the motion of the lungs But 
to reach the more subtle, we must take the help of the grosser, 
.and should go towards the most subtle, until we gain our 
point The idea here is that prana Or the life-force is invisible 
We cannot get hold of it, but we know its outward manifesta- 
tion in the form of inspiration and expiration The first action 
of prana is expansion and contraction That is the first 
motion of the life-force That is universal However, the 
aim of science of breath is to control prana , and to gain 
mastery over the organic activities and life-force or vital 
energy, which keeps tis alive. 

Now, the atomic energy, te, the energy that is m the 
atoms, is tremendous Every atom is charged with prana , 
and this prana saturates and stimulates everything in this 
universe So this prana should be controlled, and by which 
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it is controlled, it is known as pr&nayama The method of 
pramyama brings everything ni a systematic lhythm It will 
bring haimony to our mind, and our organic functions will also 
be rhythmic Give a knock at the dooi of oui spirit and the 
answer will come m silence The answei will be a. 
revelation — an inspiration, and it will show us just the way 
that we are trying to get or wish to know These are the most 
wondeiful tiuths These tiuths are revealed when the current 
of breath as well as the current of pi ana are conti oiled Not 
only that, but pramyama or science of breath bungs about 
that perfect state of realization 

The fifth chapter deals with ‘Psychic Prana* According to 
the Yogis, theie are two nerve currents m the spinal column, 
called ida and pmgala> and there is a hollow canal called 
sushumna > lunning through the spinal cord At the lower end 
of the hollow is what the Yogis call the seat of Kundaluu 
The basic lotus or centie of energy is the muladhara , and the 
\ogashastra says that the co^-up static energy sleeps there in 
the 1 form of a serpent The serpent symbolizes the causal and 
concentiated psychic energy, the motion of which is ciooked or 
spiral When the Kundalmi awakes, it tnes to foice a passage 
through the hollow canal of the sushimna, and the Yogis say 
that when it rises upward, step by step, all the x^sychic powers 
and visions pome with it Yoga and Tantra philosophies say that 
the current of psychic pram passes gradually through different 
centres of energy and reaches at last in the highest centre, 
the sahasrara or thousand-petteled lotus, where shines the 
all-consciousness Siva or Parmatrnan, and then the final 
achievement or muktt is reached 
< The idea of the Yogis can be understood very easily m the 
language of modern physiology There are two sorts of 
actions m these currents one is afferent and the other is effer- 
ent, one is centripetal and the other is centrifugal One carries 
the sensations to the brain, and the other, from the bram to 
the outer body, The sensory nerves produce sensations, and 
the motor nerves produce activity The nerves are the wires 
through which the sensation travels and the activity comes as 
the result, The Yogis try to transmute the physical forces into 
mental and intellectual forces, and then these forces 
can be transmuted into higher will-power and to other spiritual 
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forces Now, if we can generate a rhythmic action in all the 
organic functions by our will-power, we have gamed control 
over all the organic functions, and that means our will- 
power is stronger than all the organic functions The will- 
power can be controlled, and if it is controlled, everything 
phenomenal, psychical and spiritual powers are attained and 
then final or absolute freedom is reached 

The sixth chaptei deals with 'Concentration In this 
chapter, the Swami has said that we control the motion of 
the lungs which means we control our breath, and by con- 
trolling the breath we gain mastery over all organic functions, 
and when the organic functions are under control, the mind 
is at rest, is peaceful, and is concentrated on some object 
So the practice of science of breath, 1 e , controlling of breath 
is regarded as an aid to concentration Therefore, everything 
which is disco\ered or invented, depends upon concentration 
Patanjali said that before the practice of concentration, 
we should practise pratyahara which means gathering force or 
energy The rays of the mental energy are scattered, going 
through the doors of our senses into the external umveise 
So we will have to gather those scattered energies and focus 
them towards one point, and this method of focussing the 
energies towards one point or object is known as concenha- 
tion or dhararn > 

Dhdrana or concentration leads to dhtjana or meditation. 
The uncontrolled mind is unbalanced, and is said to be a slave 
— slave to the appetites and desires of senses So vou will have 
to detach the mind from the organs or senses which are only 
the instruments like the machine Just think that you ar£ 
the soul, and your body and senses are the instruments which 
your soul has created through desires Develop and concen- 
trate the power of the soul, and then you will be able to 
gather the scattered rays of the mental energy Naturally 
the mind runs away, slips out, and does not obey our 
commands The poet-plnlosopheis of India have compared 
the restless mind With a drunken monkey, which is again stung 
by a scorpion Our mind, which is naturally restless, drinks 
the wine of selt-pnde and vanity Again, the mind is stung 
by a scorpion of jealousy and envy, and the demon of egoism 
has further come down and sits on the mind, when it Is 
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finished So it is very difficult to conti ol the monkey-mind 
So what is the lemedy ioi controlling the mindP 

The remedy is that you keep watch and let the mind iun 
at its will Do not loose sight of the mind, and watch where 
does it go, and if you watch the mind closely, you will find 
that it will not go very f,u Gradually its flying natiue will 
be checked and collected, and it will at last take test and 
will be concenti ated The constant watching on the mind is 
np othei than the piacticc of controlling the mind, and this 
practice 01 mdhana will quieten the mind and will tiansform 
the mmd into pure consciousness 

Patanjah said fiist about dharana, or concentration, then 
about dhyana 01 (meditation, and then about samadhx , or 
superconsciousness He said, 

SwtfetvfcT KfRoiT 

Wvi 

tpt. fewrafer 

The practice of holding of the mind on certain point 01 object 
(dharam) brings the state of concentration, and concentration 
brings samadhi Some of the mystics or spiritual aspnants 
control their mind thiough love for God foi emancipation 
(mukti) Now, if you fall in love with God, you will forget 
everything, physical and phenomenal, and that forgetfulness 
brings disinterestedness to phenomenal desires and sense- 
attachments, which again leads to calmness of pund and brings 
the state of meditation So love and devotion are the things that 
help the seekers after Truth to get into the states of meditation 
and supercpnsciousness Devotion means constant thought of 
the subject, and love means the feelmg of oneness So, thiough 
love and devotion, or by the practice of Yoga, you can attam 
samaelhi, the absolute peace and happiness 

The seventh chapter is entirely devoted t 6 the 'Practice 
of Meditation’ There are many obstacles in the way of 
attaining the state of meditation ► So, we will have to 
proceed patiently towards the path of controlling the L modifi- 
cations (vnttis) of the mmd or of quietening the onrush of 
the mmd When the mmd is controlled, it is automatically 
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quietened, and is m tune with the pure consciousness m 
meditation and then comes absolute absoiption into the state of 
samadhi 

The eighth chapter deals with the 'State of Superconscious- 
uess” or samadhi The ego is the pvatman or prakrit i, which 
thinks I, me, and mine, and the Purusha is the spmt which 
is like a witness (saksi) In the state of samadhi > ego and 
spirit — object and subject — become one There are two states 
of samadhi, saukalpaka or samja or samprapuita, and mru- 
kalpa , or mrtija, or asamprajnaia In the savikalpaka state, 
there remains the dualitv of the subject and the object, and 
theie you are conscious ot the object, which is different from you, 
the subject, just as the flower is separate fiom yourself In 
the mrvikalpaka state, there remains no sense of duality of the 
subject and the object, but that sense completely merges into 
the feeing of oneness or non-duality Some advise to compare 
the state of samadhi with that of sushupti or deep sleep, but 
fywarm Abhedananda says, that there is a difference between 
the two states, samadhi and s ushupti In the deep sleep state 
or sushupti 9 , he sa>s, \ou go down to >our subconscious plane 
where the mind or intelligence (manas 01 buddhi) is fully 
covered by the tamas quality (iamoguna) It is inertia, dull- 
ness, and darkness, which suddenly come over the conscious 
brain 0 * but this kind of darkness, ie, ignoiance does not 
prevail in the superconscious state (samadhi) * * In the 
deep sleep, the consciousness or intelligence is fully coveied 
by pescience ( avidya ), and the distinguishing or discriminat- 
ing faculty remains unmanifested or dull The superconscious 
state is quite different, because, though consciousness or puie 
intelligence is overpowered bv the causal nescience (Karana- 
•ajnana) or maya , yet the self effulgent light of the pure con- 
sciousness reigns supreme in the superconscious state, * * 
Therefore, if you enter once into the state of superconscious- 
ness (samadht), you will be changed mto a new man, possessed 
pf divine knowledge or pure consciousness And there l.es 
the diffeience between th deep slqep state (sushuptt), and the 
state of superconsciousness (samadhi) ” 

The moth chaptei deals with Knya Yoga Swann 
Abhedananda says that the method of Knya Yoga is adopted 
m the pi acbee of Yoga for overcoming the obstacles Patanjah 
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said, crq: fwfm wn 

That is, mortification and sunendenng fruits of work to God 
aie called Knya Yoga knva Yoga is the same as Karma 
Yoga, which means the method of work or action The woid 
Anya is deuved from the Sanskrit root verb krt, to act Flora 
the same root woid the English woid ‘create’ is derived 
So ‘to cieate’ originally means ‘to act, and Kriya Yoga means. 
Karma Yoga, oi the method of work (selfless work) This 
method of work has beautifully been explained m the 
Bhagavad Gita, and there it has been said that every kind of 
work or action, good or bad, should be offered to God, and 
the lesult of such works should also be offered to Him 

Patanjah used the word tapah or modification as a, 
means to lemoving the obstacles (kashatja) to the practice of 
Yoga Mortification, says the Swarm, me ms those hardships, 
or conditions which make us realize the ultimate Truth The 
physical tendencies are naturally towards luxury and sensuous 
enjoymeitfs If we let the senses run wild, we go into 
troubles So we shall have to restrain the tendencies of the 
senses to be the master of the senses We are naturally the 
servant of the mind, and do everything with the dictations, 
of the mind even against our conscience So the mind should 
be restrained or controlled, and if the mind is brought under 
control, then we can stop the onrush of the mind i e , tenden* 
cies of the mind, which run always towards material objects*. 
Tapah or mortification helps men to control the mind and 
/purifies the mmd so as to concentrate mind on the supreme con- 
sciousness, and also makes our understanding clear for 
appreciating the right thing opposite to wrong ones In the 
Katha Upanishad , it has been said, 

^ * i 

srrcfer fafe it*. srasfa ^ n 

That is, the organs are the horses, the mind is the reins, and 
the intellect is the charioteer The master is the Self, who 
is sitting in the chariot And from this, we know that the 
Atman is the rider, and the body is the chariot So we should 
regard our body as the chariot, the senses as the horses, the 
roads as the objects of the senses, the Atman as the pnme- 
mover of all these things, and intellect holds the reins of 
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the horses, the senses Our prime goal is to attain Godcon- 
^ciousness, and to reach that goal we need control over 
the senses We need to fix oui eyes towards the Atman , who is 
really the mover and master Therefore, the real meaning of 
tapah or mortification is holding of the reins of the mind 
firmly, while guiding the body and the mind It does not 
mean any torture, but it means curbing the desires, so that 
our intellect will take every step with proper understanding 
and knowledge, and pioper reasoning and discrimination 

We require svadhydya or proper study which signifies the 
practice of the sacred word OM or Pranava, and also the 
culture of those books which will help us to get the trans- 
cendental knowledge Geneial study bungs tada or argu- 
mentation, and not real decision or conclusion, but mere 
speculative thinking and intellectual pursuit and pleasure will 
not be able to unfasten the chain of avidya > so real study is 
necessary Shastras are infinite and subjects to be known as in- 
numerable — - ‘BFRfflra So concentrate in a supreme 

subject which will help you to realize the Atman, and take 
the essential, and drop the non-essential parts, just as a swan 
drinks the milk and leaves the water 

The essential part of knowledge is the knowledge 
of the Atman or Brahman, so by discrimination go beyond 
everything phenomenal and non essential, and sink deep into 
the ocean of transcendental knowledge of the Atman 

The next thing is to dedicate yourself and your everything 
to God, and then all actions in your life will be selfless, and 
your mind will be purified, and you will attain Godcon- 
sciousness 

The tenth chapter deals with ‘Nescience and the World’ 
Swann Abhedananda says that nescience or maya itself is the 
world, so go beyond the five obstructions of Yoga, which 
are ignorance, egoism, attachment, aversion, and clinging to 
life Nescience (maya or ajnana) is a negative mental state, 
and it is not real Again the philosophers describe nescience 
as a positive one — # # and that 

positive existence of nescience is indefinable (amrvachaniya) 
^Nescience is known as the undifferentiated consciousness 
or Avyakta Though it is a positive state, yet it is unreal and 
is sublated by consciousness or jnana The world is a 
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mere appearance, and though it appears as real for the time 
being, yet when right and divine knowledge comes, its 
appaient leality is leplaced by permanent reality, and then 
the woild becomes the playground of the Almighty 

The eleventh chapter deals with ‘Knowledge and 
Ignorance Swarm Abhedananda says that knowledge and 
lgnoiance are quite opposite to each othei, as darkness is 
opposite to light, 01 as matter is different fiom the Spmt 
Knowledge may be divided mto two, phenomenal and trans- 
cendental Phenomenal knowledge is limited to phenomenal 
objects, so it is not permanent The transcendental know- 
ledge, or the knowledge of the Atman or Spirit, is permanent,, 
but veil of ignotance covers this knowledge, so we do not 
realize it Swami Abhedananda has said that ignorance means 
a state that causes delusion “It is neither a positive, nor a 
negative, nor even a positive-negative state, but is an un- 
speakable (amrvachantya) state that causes an erroneous effect, 
which is again subhmited by the right knowledge (aparoksha* 
nubhuU) The Self means the pure, effulgent, and ever bliss- 
ful shining spiut, while the body is just the opposite” This 
ignorance can be removed by gaming correct or right 
knowledge of the immortal Atman When the real knowledge 
comes, the true Self reigns m its own glory like the Divine 
Being All this can be realized through proper concentration 
and meditation 

The twelfth chapter deals with 'Attachment and Aversion" 
Patanjali says *5pSn«I5n*fr ^ ) and aversion 

is that which dwells on pain (^1* ) 

Swami Abhedananda says that these two things should be 
avoided, 1 e , be transcended 

Let us remember the ideas of Satan in Christian religion, 
and Mara m Buddhist religion Both the words convey the 
idea of temptation or desire Mara, who tried to tempt 
Tathagata Buddha, was the personified desires So Buddha 
controlled Mara for getting perfect bliss of Nirvana Nirvana 
dose neithei mean anv place, nor void or nothingness, but it 
means perfect existence, divine knowledge, and immortal 
bliss Swami Abhedananda has given references of vnti i, 
chitia, dharana, and dhyana from the Patan^alidarshnna 
(II 10, 11, 36, 37, 38, 39, 40), and has said that the Yogi's 
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mind, thus meditating, becomes undisturbed by both the 
atomci (arm) and the infinite (mahat) Our mind will be lestful, 
our body will be peaceful, and we will rise above all the vibia- 
lions of evil, and all knots of desires and bondage will be 
removed 

The thirteenth chapter deals with 'Bondage and Freedom* 
The clinging to body or life is a kind of bondage So we 
must learn to overcome this, and also learn to overcome the 
fear of death Meditation is another method of controlling 
the mind, and that controlled mind can overcome both attach- 
ment to life and fear of death Meditation means concenha- 
tion upon an object, or holding of the mind on one subject, 
which would last for a certain length of time without distuib- 
ance, and the current of thought will flow towards that object 
in an unbroken manner, just as a flow of oil when poured from 
one vessel to another, is in a stream without any break When 
our mind or thought-current flows towards the choosen object 
m an unbroken manner for a certain length of time, it is 
called meditation or dhyana Meditation brings perfection or a 
state where there is no sorrow, no suffering, no disease, and 
no fear of death, and that state is eternal and unchangeable, 
nay, that is the Atman Uerfect freedom comes with the 
attainment of the immortal knowledge of the Afmem 

The fourteenth chapter deals with ‘ Karma and meditation* 
Swann Abhedananda says, that our 01 dinar y vision is always 
on the surface, so we cannot unlock the mystery of work 
(karma-rahasya) Our kcirmas are meant only for getting some 
objects which will fulfil our desires, but those objects are limited 
and phenomenal and so they cannot give us eternal happiness 
and absolute freedom Concentration and meditation can only 
give us the achievement of permanent peace and 
absolute freedom So we must adopt the practice of Yoga 
The Yoga psychology states that all kinds of disharmony and 
disbalance happen for karma If karma is selfish, it brings 
bondage, and if karma is performed iti the spirit of worship, 
it brings freedom So karma should be regulated to the right 
path, and for that purpose, 1 e , for brmging or restoring power 
to regulate, the practice of meditation is necessary 

The fifteenth chapter deals with 'Attainment of the Super- 
consciousness' Swami Abhedaiianda says that the breathing 
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exercise is helpful to quietnmg the modifications of the mind 
and tlie neive-centres Concentration leads to meditation, 
and when meditation is deep, it is called sup ei conscious state 
01 samacUu Swami Abhedananda has aheady compared 
samadhi with sushupti 01 dreamless deep sleep, and shown 
then difference There are some developed souls who remain 
absorbed m Nature, and they aie known as the prdkrxtthna 
purushas They have not reached perfection, but with their 
causal bodies they remain m the womb of the Prakrrfi 4s 
waking, dream, and deep sleep {}agat, svapna, and sushupti 
are the three states, so gross, subtle and causal (sthula, 
sukshma , and karana) are the thiee strtes m the mental and 
physical planes The causal state is like a seed form, and 
the developed individuals ( purushas ) remain absorbed in the 
causal state which is known as the primordial Energy The 
Yogis consider those individuals, absorbed in Natme, as neither 
highest, nor peifect Patanjah said (mu) 

that is, ‘when samadhi is not followed by extreme non-attach- 
ment, it becomes the cause of re-mamfestation of the gods, 
and of those who become absorbed in Nature' Vachaspati 
Mishia said that those who remain in any of these elements 
like prakritl , mahat, ahamkara , and tanmatras after dissolution 
of their material bodies, are known as the prakritthna-purushas , 
and those who attain the samprajmta-samadhi in any of 
the greater elements (mahabhutas), or subtlest senses 
(sukshma-mdnym) and remain absorbed m them, even aftei 
dissolution of their material bodies, are called the videhalaya- 
purushas Vachaspati Mishra condemned these states, 
pnd said that emancipation from ignorance and attainment 
of absolute knowledge are desirable for all Even the state 
of God, the Creator, is inferior to the state of superconscious- 
ness or Brahman-knowledge Swami Abhedananda has 
elaborately discussed the state and function of God in this 
chapter, and has said that all the limitations of qualifications 
and adjuncts should be removed from God, otherwise God 
Will be considered as a mortal man In fact, He should 
be thought of as impersonally personal, because He is beyond 
our conception of personality. 

The sixteenth chapter deals with ‘Mystic, Word and God- 
consciousness’, The mystic all-pervading word is OM, It is 
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4:l?e Logos of Heraclitus, and Philo Judia The neo-Platomsts 
called the Logos as the only begotten Son of God Swamj. 
Abhedananda has historically discussed about the Logos theory 
which was prevalent among the Platomsts, Stoics, Jews, 
Christians, and Roman Catholics Then he describes beauti- 
fully the Indian philosophical ideas that is contained in the 
mystic word OM or Pranava He explains that the word OM 
consists of thiee sounds A U M When these three sounds 
or letters coalesced, they sound like two letters The first 
basic sound is represented by the position of the mouth, 
when it is wide open By opening the mouth we produce 
the gutteral sound A, and it is the first sound The last sound 
is produced when we close om mouth completely The M 
sound is pioduced by the lips, and the A sound by the throat 
The laiynx and the palate must be kept all wide open Then 
between these two sounds we get the whole gamut of sounds 
So, all sounds that can be produced by all living beings att 
included in this all-mclusive sound OM 

Patanjali said m his Yogadarshana Pranava 

or OM is the indicator or discloser of the mystery of the indeter- 
minate Brahman, so Pranava can be taken as the determinate 
Rrahman Patanjali further said i e , ‘the 

repetition of tins OM and meditating on its meaning is the 
way’ The Yogashastra said that if we repeat a few times 
the mystic syllable OM, the whole vibration will be changed, 
and we shall be uplifted Our mind will be concentrated, 
and we shall be in direct communion with the cosmic Bemg 
For counting the syllable of Pranava or any mantra of a 
deity, we use losary, which, Swami Abhedananda says, the 
Homan Catholics have exploited These ideas had originated 
in India, long before the Roman Catholics adopted them, and 
travelled through the Buddhist priests and missionaries, who 
went to Palestine two hundred years before Christ, and intro- 
duced all these ideas’ 

Further the Swami explains '‘Why do we count the 
rosary and repeat the formula? The idea is already 
here The repetition of any sacred letter or mantram is 
necessary to have a mental habit, and it is an aid to mental 
concentration" 

The book Yoga Psychology contains an Appendix on TZgo 
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and Egoism* Swarm Abhedananda says that consciousness of 
distinction between I and not-I is what we call ‘egoism*, and 
the hue natuie of the ego is the Spirit or Atman (ordinarily 
f ego suggests the idea of limited self or jlvatman), which, like 
a witness, beholds the instruments of understanding (buddhi) 
The Yoga psychology teaches that when we rise above the 
limitation of senses, we transcend the reign of maya , and 
then we also rise above ego and egoism, and attain to perfect 
freedom 



* i 


CHAPTER XIX 


YOGA , ITS THEORY AND PRACTICE 

The book, Yoga, Its Theory and Practice contains nine* 
illuminating lectures on Yoga, delivered sometimes between 
1901 and 1915, in America Three books of the Swami on 
Yoga, dealing with psychology, sciencs and philosophy, were 
published before under the titles of Ho u to he a Yogi, Yoga 
Psychology, and True Psychology 

Yoga, Its Theory and Practice has been dealt with 
the system of Yoga showing its utility and importance 
jin the practical life of nif n The Swami is of the 
opinion that until and unless science, or philosophy, or psycho 
logy, or any other subject of knowledge, is applied m the 
practical life, they are useless So Yoga must be studied, learnt, 
and piactised for the practical use of human life 

The first chapter of this book deals with the aphorisms of 
the Raja Yoga and their importance The aphorisms explain 
the constitution and nature of the mind, the modifications of 
the mind as well as the scientific methods of controlling them 
In Sanskrit, mind is known as the manas, and Swnmf 
Abhedananda has compared it with an ocean with a vast sheet 
of water When it remains calm, it is known as the mind, and 
when it is agitated by the wind of desires and passions, it takes 
the form of different modifications (vrittis) The modifications 
are known as the modal consciousness, as they import some 
kinds of partial knowledge about something In Vedanta, the 
tranquil, calm, and balanced state of the mind is known as the 
Antahkarana or the internal organ, though some of the 
Vedantists do not admit it as an organ (indnya) Vedanta says 
that when the Antahkarana is tinged with different objects, it 
takes the forms of them The same Antahkarana again func- 
tions in four different ways of doubting or thinking discriminat- 
ing or determining, reflecting or remembering, and self-con- 
ceiting m the forms of manas, chitta, buddhi, and ahamkcira, 
as the same primordial energy or Prakrtti manifests as the 
qualities of sattva, rajas and tamas It is commonly or rather* 
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erroneously believed that the four vrittis, or the modal foims, 
constitute the stuff of the Antahkarana (in the Western psycho- 
logy and philosophy, the Antahkarana is commonly known by 
the word, mind), but, in leality, those psychic foims aie the 
manifestations of the same Antahkarana The desnes and 
passions are the cause of the distuibance of the mind ocean 
The desires and passions distuib the balance, 01 the state of 
•equilibrium, of the mmd substance, and create sonows and 
sufferings m the life The practice of Yoga conti ols the mmd, 
and brings balance in the mmd, and causes the mmd to be 
concentrated upon some desned thing and thus piepaies the 
ground of meditation as well as of the attainment of the supei- 
conscious state or samadhi , m which the individual soul finds 
its permanent consolation and peace, and attains to the God 
consciousness 

The aphorisms of Yogasutra of Patanjali explain and 
describe many things about the mmd and its functions, 
and teaches us the means and methods of suppressing ( mrodha ) 
the modifications of the mmd The ways of bringing the mmd 
to its simplest form, or to its causal state, and to transform it 
mto its leal form, are no other than revealing of the self shining 
consciousness (chit) So the function of Yoga is very impoitant 
and useful Swami Abhedananda savs that there are different 
kinds of method of practising Yoga, and mainly they are known 
as the Raja Yoga, the Bhahti Yoga, the Karma Yoga and the 
Jnana Yoga These are regarded as different paths towards the 
same goal which is no other than the realization of the Atman, 
and different Sadhakas select them and practise them accoi cl- 
ing to their tastes and likings As different rivers, coming down 
fiom the same snowy mountain, run m different ways, and 
fall at last m the same ocean, so different practices of Yoga 
lead the different Sadhakas towards one and the same goal, 
and enable them to reach the same universal ocean of the 
absolute 

Swami Abhedananda says that Raja Yoga is regarded as 
the 'royal road' or the best and highest method It teaches the 
methodical or systematic practices of Yoga which lead to the 
ultimate goal of the human beings It teaches the gradual 
method in practice, by which a Sadhaka reaches the state of 
concentration through the pranayama or conti oiling of 
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the breath or prana, and from concentration he reaches to 
meditation, and from meditation to the superconscious state or 
samadht, the ultimate goal of the yogic sadhana The Swami 
says that by the practice of Raja Yoga when a Sadhaka 
dives deep into the ocean of meditation, his mind is absorbed 
m that ocean like the salt-doll, and is transformed into the 
pure consciousness and becomes one with the Atman in the 
samadht 

The second chapter deals with the Practice of Yoga 
Swami Abhedananda says that those who practise Raja 
Yoga with its proper knowledge of science and theory as welL 
as of psychology and philosophy, gain sound health and 
perfect mind along with the living inspiration of entering into 
the states of concentration and meditation which prepare the 
ground of entering into the superconscious state It has been 
explained that there happens the divine communion of the 
iwatman with the Paramatman, where a Sadhaka realizes the 
oneness with the Atman , or the Brahman But Sankara 
criticised the yogic idea of oneness, and said that an the 
yogic idea of oneness there remains a duality in a causal form, 
whereas m the advaita vedantic sadhana , a Sadhaka realizes 
the Atman as one without the second, and there remains no 
duality which is no other than the nescience or maya, and for 
that reason Sankara called the followers of the Sankhya 
and the Nyaya as the dualist (cf the commentaries on the 
V edanta-sutras , yakta or tarka-pada ) But viewing from the 
standpoint of Yoga or the yogic sadhana, one should reduce his 
mind to its simplest form, and should concentrate it on the 
Atman , and then through meditation, he will attain ultimately 
to the state of samadht, and will reach perfection 

In the third chapter, Swami Abhedananda has explained 
the importance and value of the correct breathing Here con- 
trolling the breath means to conserve the vital energy or 
life-force, which enables one to enter into the supreme state of 
samadht and to realize the Atman 

In the fourth chapter, the Swami deals with culture 
and knowledge of the healing power of the breath or prana 
When the prana is controlled or balanced, one acquires some 
psychic powers (stddhts) which bring success in the material 
plane Swami Abhedananda says that Patanjali regarded 



£22 


SWAM! ABHEDANANDA 


these powers as the obstacles These obstacles obstiuct the 
path of spnitual illumination, and entangle men m the 
den of delusion So the Swarm wains all the lollowers of 
ioga and also all the seekeis after the highest Tiuth not to 
run aftei the trivial psychic powers which delude and always 
mislead, but to dive deep into the blissful state of the super- 
jconsciousness, where a Sadhaka attains to the atmajnana 
In the sixth chapter, the Swarm has descnbed about 
diffieient methods of pranayama The word pranayama con- 
notes the idea of controlling (ayama) the breath (prana, 01 the 
vital eneigy) When a Sadhaka sufficiently conserves his energy 
01 vital-foice in lnm, he is able to gain the powei of con- 
jcentiation, and concentration giadually brings unto him the 
state of meditation and then samadhi, where he find the real 
value of his hie, and realizes the supreme Soul It should be 
mentioned m this connection that the practice of pranayama 
is not indispensable in the advaita vedantic sadlmna, which 
advocates the practices of shravana, manana and mdidhyasana 
This shtaoana is not merely the heaung of the mahaiakyas , 
but it is accompanied with, or supported by, the acts of disci 1- 
mination (i mveka ) and ratiocinatipn (uchara) The suppoiters 
of the Vivarana School advocate that shraoana alone can realize 
'the absolute Brahman, because, accoidmg to them, this s ha- 
tana goes along with the act of ratiocination or the Brahma- 
< ichara, and so manana and mdihtjasana are not necessaiy there, 
and it is a fact, say the Advaita Vedantists, that m the practices 
of shravana alone, the mmd is completely conti oiled and 
balanced, and is concentrated upon the cherished object, the 
Atman, is purified, and is transfoimed into pure consciousness 
Besides the vedantic sadhana, the mmd is controlled and ton- 
cenhatcd in the yogic sadhana too without the help of the 
pranayama , as the function of controlling the breath or prana- 
ijama is automatically goes on at that time So it will not be 
coirect to think that concentration and meditation are the 
result, oi the pioduct, of the act of pranayama, because if 
anyone practises concentration and meditatiop without taking 
the help of pranayama , his breath or prana is also suspend- 
ed or controlled and well-balanped It is a law of natuie tl at 
as the mmd is distracted and divergent when the breath or 
respiration is rapid and megular, so ,w|ien the mmd remains 
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very active, or is engaged in different objects, the breath or the 
resignation is also rapid and irregular, because the activities ol 
both the mind and the breath are inter-connected together 
So Swami Abhedananda says that those who axe inclined to 
practise Yoga for attaining to perfection follow the 
process of pranayama , and when then mind is sufficiently 
controlled and balanced and silenced, they enter into 
the state of concentration (dharana), and when their concen 
hation is ripe and deep, they enter into the state of medita- 
tion (dhyana), and when their meditation is well-accomplished, 
they attain to the state of the superconsciousness (samadlu), 
which is the ultimate goal of the yogic sadhana It has been 
said before that in the supei conscious state, the individual 
soul (jivatman) communes with the cosmic Soul ( Paramatman ) 
In the seventh chapter, Swami Abhedananda has beauti- 
fully discussed about the meaning of the universal word or 
sound, Pranaoa, which is commonly known as QM The 
Swami says that the word or sound, OM is constituted out of 
the three unifying letters, A-U-M, that represent the states of 
wgrat (waking), svapna (sleep) and sushupti (deep sleep) as well 
as the stages, gross ( sthula ), subtle (sukshma) and causal 
(karana) The Mundaka and the Mandukya Upantshad have 
beautifully explained these states Ihe Atman, or the Brahman, 
is beyond all these stages or states of attainment The 
universal word or sound, OM includes all words, letters, and 
sounds of the universe, and it is the pointer, indicator, or dis- 
close!, of the indeterminate (mrguna) Brahman ( t<isya vachakah 
pranavah”, and so Vedanta calls this sacred universal sound, OM 
♦as the determinate (saguna) Brahman, as it determines the in- 
determinate Brahman, which cannot be expressed by word, deed 
and thought Now, though the Sadhakas aim at the 
absolute Brahman, yet they begin their vedantic and yogic 
sadhanas from the determinate Brahman, or through some 
mediums, because the determinate Brahman, or the symbol, or 
the medium, can be thought of, can be meditated upon, and 
can be taken as a means to an end The grammarians and the 
musicologists call this OM* as the Sabda brahman, or the 
Sphota, from which all the letters, words and thoughts and 
everything phenomenal world evolved The Tantrikas call 
it the mundamala, composed of fifty heads or letters How- 
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ever, the Itogashastra calls this OM (. Pranava ) as the sign or 
symbol (pratika) as it indicates, directs or detei mines the 
absolute Biahman, which is beyond thought, speech, and words. 
The intention of the Yogashastra is that the Sadhakas shall 
leach the formlessness through the medium of the form 
Swami Abhedananda has elsewhere said "So long as the 
devotee thinks of God with a foim and believes that He is out- 
side of the soul and of the universe, he makes a mental 
picture of Hun and worship the divine Ideal thiough the form, 
or he may keep before him some symbolic figuie like the cross 
which remind him of the Ideal at the time of devotion * 

As bhakta gradually apjiroaches God, he rises above 
such dualist ic conceptions and realizes that his Beloved is not 
only transcendent, but is also immanent in nature, that nature 
is His body, and that He dwells everywhere * * The bhakta , 
then, reaches that state which is called qualified non-dualism" 
And from the state of qualified non-dualism the bhakta 
gradually reaches the state of non-dualism or Advaita (cf. 
Swami Abhedananda How to be a Yogi , the Bhakti Yoga) 
Patanjah prescribed the symbol ( vachaka ), Pranava as a. 
means to reach the end, the transcendental Atman So Swami 
Abhedananda has said to scientifically study and meditate upon 
the sacred word or sound, OM 

In )the eighth chapter that deals With Concentration^ 
Swami Abhedananda s discussions are remarkable and unique 
There the Swami says that when our mind is controlled and 
concentrated upon a cherished object, we withdraw our mind 
ie, the divergent modifications of the mind from the organs 
of the Senses The different organs of the senses have diffeient 
portions in the brain, where they view certain sensations There 
is a self-conscious entity which is known as 'personality*, and 
that entity really translates every molecular changes that 
happen in the brain in the form of vibrations The modem 
scientists have described these changes as the states of con- 
sciousness This consciousness is recognized as the light that 
illumines all objects in this universe But if we try to know 
what consciousness is, we cannot do it, because consciousness 
cannot be an object of knowledge, or if we try to know con- 
sciousness, we know it by the help of consciousness Again 
existence is inseparable from consciousness, as we exist and our 
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existence depends on our consciousness Further it is 
a fact that there is no second consciousness by which we 
can understand the nature of our own consciousness There- 
lore, consciousness is unique and one, and this one conscious- 
ness manifests as sensations, conceptions, emotions, feelings, and 
knowledge In other words, the expansion of the range of 
consciousness discloses all lands of knowledge, sensation, and 
experience 

Now, from this it is understood that there is a common 
principle, of which consciousness and existence are the two 
inseparable manifestations or phases, and this common prin- 
ciple is the Atman, or the Soul The Western philosophers 
like Kant, Hegel, Schelling, Fichte, Nietzsche, and others have 
admitted the inseparability of consciousness and existence, but 
have missed to discover the fountam-head of them 

Vedanta philosophy and Yoga psychology of India have 
been able to find out that missing link of the Western philo- 
sophers, and have said that die all-knowledge and all-intelli- 
gence Atman is the source of consciousness and exist- 
ence So Vedanta philosophy and Yoga psychology have 
instructed all the seekers after truth to concentrate and 
meditate upon the Atman > and when the mind loses its 
separate existence and dissolves into the ocean of the Atman- 
knowledge, all things m this universe are known to the realued 
/souls “ tjasmin vvjnate sarva-vijnatam bhavati ” For that 

reason, Yoga psychology have specially given stress upon 
the practices of concentration and meditation, and has said 
that thiough the practice of Yoga one can control and calm 
down his mind, and can transform the mind into the pure con- 
sciousness, and can realize the Atman as non-different from his 
own being 

The ninth or the last chaptei has been devoted to the dis* 
cussion on the Superconscious State and Its Obstacles, Swami 
Abhedananda says that samadht means the tranquil state of the 
mind, where the conscious mind is in abeyance, and the Atman 
saturates the conscious plane, and manifests its own glorious 
nature (svarupa) Samadhi has been divided by Patanjah into 
two bioad divisions, sabija and nirbtfa, savttarka and wrotfczrka, 
savichara and nirvichara, savikalpa and mrvikalpa and sampra - 
inata and asamprajnata The savttarka and mrottarka as well 

15 
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as the savtchata and mrvichra sarnadhts are accomplished with 
the gross ( sthula ) and the subtle (sukshma) objects and are in- 
cluded m the category of the sabija or samprainata samadhi 
C to eva sabtjah samadhih” 9 1, 46) The commentator, Vyasa 

said 'ctt m®' wrmwt ?fcr ggifa’fa i&fa, tm 

gfagp; faffarc 3TO^nd- 

gjJTftjftfct’ i e When the mrvitarka oi the mrvwhara samadhi is 
upe and matured, then the asamprapuita-samadhi is accompli sh- 
ted l<549g l< ’ * # (1 47) Then there arises the 

ritambhara-pra]tui (1 48), by which the Sadhaka determines the 
real nature of the Atman The asamprajnata-samadhi is the 
niTbija-samadhi, where there remains no fotja or sarmkara 
(impressions of any kind), and it is called the mukti or fieedom, 
according to Yoga Patanjali said 'dVjJlfa fg^g^faltRlR 
gtnftj ’ * * (1 51), and Vyasa commented upon 

this 1 51 sutra as '* * ftfppp gpfiR. ggjTRH. WP# ffa 

* * nPhtfVl'g egg: 

Here ' nirodha f means the complete destruction of the 
impressions (samskaras) The seed (bija) means the impression 
which causes the soul to reincarnate again and again The words 

* purushah svarupprattshthah” mean that the individual soul 
realizes then his real sublime nature, and comes to know that 
he is not entangled in the trap of mayo, but is free forever and 
ever 

Swami Abhedananda says that when an individual soul 
realizes the perfect oneness, he feels himself as the universal 
Soul in the state of samadhi But before reaching the state of 
samadhx or the superconscious state, every seeker after Truth 
shall have to pass through some steps or states, and these steps 
or states really take or lead to the final step or goal But, in 
the path of sadharta, there are many obstacles which was 
described by Patan)ali Patanjali called these obstacbles 
as ‘ yogamalas ■ or antarayas The Swami has said that all these 
obstacles can be removed very easily by the constant thinking, 
''because what thou thinkest, shalt become, and it is as 
true as that I am sitting here What we are today, is the result 
of our own thoughts We have made ourselves what we are, 
and what we have brought ourselves to this plane of existence 

* * The moment we begin to know better, we live on a higher 
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plane” But we should remember that most of the Sadhakas 
are enchanted with the charms of the siddhis or tiWurfts, 
achieved through the practice of Yoga, and most of them also 
fail to attain to the highest goal for the obstacles in the path of 
the practices of Yoga Diseases like physical and mental laziness, 
mental distress, disappointment, doubt, cessation of calmness, 
false perception, non-attaming of concenti ation, grief, weakness, 
etc aie the obstacles and obstructions to the path of samadhi 
(cf 'Patanjala-dcushana 1 30-31) and Swami Abhedananda says 
that these obstacles can be studied carefully, and should be 
removed for getting the spiritual illumination, permanent peace 
and tranquil happiness It is a fact that when all the obstruc- 
tions are conquered, the result would be a perfect concentra- 
tion Perfect concentration will lead to meditation, and 
meditation will lead to superconscious realization Then we 
shall be able to know our immortal and true nature, that exists 
an our spiritual Self’ Therefore, the practice of Yoga is neces- 
sary to remove the bondage of nescience (qnana) and to simul- 
taneously realize the Atman which is the summum bonum of 
Jhuman life 



CHAPTER XX 


TRUE PSYCHOLOGY 

True Psychology was first published in 1946 as the second 
contribution to the Abhedananda Memorial Series It contains 
nine illuminating lectures on Indian Yoga psychology, which 
were serially delivered by Swann. Abhedananda in America in 
1920, before the selected Ameucan talents The lectures created 
a great sensation and absorbing interest among the psychologists 
and philosophers of America, and the lectui es appealed to 
them something new and novel The psychologists of the West 
mainly deal with the problems of the mind and its modifications, 
and do not generally admit the existence of the soul as 
separate from the mind substance So they were surprised, when 
they heard about the theory and function of Inchan psycho- 
logy from the Swami, who was well versed in both the Western 
and Eastern psychology They came to know that there is an 
entity, separate from the mind and the body, and that entity 
foims the background of the mind They came to know that 
the all-mtelligent and all-knowing soul is the prime mover of 
the mmd, and the mind becomes inert and motionless without 
the help of the self-shming soul So the then leading psycho- 
logists as well as the philosophers of America were much 
interested in the learned lectures, delivered by Swami Abheda- 
nanda, and some of them also admitted Tiue psychology as the 
real science of the mind and its modifications 

It should be mentioned in this connection that Swami 
Abhedananda delivered the lectures on True psychology, which 
were no other than the fundamental principles of the Yoga- 
psychology of Patanjali The Swami s observations and argu- 
ments m the book on True psychology are logical, critical 
and analytical He has refuted all the materialistic theones of 
the soul, namely, combination theory, production theory, etc , a* 
advanced by the eminent scholars like Prof Percival Lowell, 
f Luys, Heibert Spencer, Prof Chford, G J Romanes, Dr 
Wiggs, Dr Thomson, and others Swami Abhedananda has 
pointed out all the flaws of all the materialistic thinkers, and 
has said that they have done a great mistake m accepting the 
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mind as the soul, because the mind and the soul are funda- 
mentally different from each other In truth, the soul is the 
mover and director of the mind, and mmd is the instrument 
of the soul So the Western psychologists failed to prove 
psychology as the science of the psyche or soul, and that means 
they deal only with the science of the psycheless psychology 
The Swami has laised many knotty points and problems of 
psychology, and have faced them with strong and logical argu- 
ments, together with scientific explanations and solid conclu- 
sions m favour of the transcendental non-dualistic viewpoint 
of Vedanta 

Hundreds and thousands of savants of the West studied the 
mmd and its phenomena for a long time, and tried to solve the 
mystery of the mental world But, as a matter of fact, no definite 
conclusion has been reached by them Their methods of studv 
and investigations were different from one another on account 
of their different ways of approach and appreciation, so 
they created different schools of psychology with different new 
and novel doctrines Some different schools of psychology came 
into bemg in the eighteenth- nineteenth century, when savants 
like John Stuart Mill, Bain, Lotze, Hamilton, and others appear- 
ed with their respective contributions to the field of research, 
and enriched the domain of the psychological thought Prof 
John Stuart Mill insisted on the necessity of the actual empiri- 
cal study of the process of association Prof Bain laid stress upon 
the doctrine of 'psycho-physical parallelism', and though his 
psychology was tempered by the admission of mental activity 
and spontaneity, yet it was balanced by the laws of contiguity 
and similarity, recognizing the importance of conation and 
movement that gave rise to sensation and explained the pheno- 
menological aspect of the will 

Prof Hermann Lotze developed the theory of local signs', 
find made a synthetic treatment of detailed and intimate rela- 
tionship between the mind and the nervous system After Lotze, 
appeared Profs Miller, Helmholtz, Weber, Fechner, Elliotson, 
Lsdaile, Brail, and others Prof Helmholtz’s theories of sensa- 
toin and sense-psychology and especially the theory of vision 
were famous, though he sponsored substantially the Youngs 
theory of the colour vision Dr Murphy said that Prof 
Helmholtz’s work on acoustics was as substantial and noteworthy 
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as hi s work on topics His work, On the S emotions of Tone as 
a Physiological basis for the Theory of Music, opened a new 
Vista both in the fields of analytical psychology and history 
of music 

After Helmholtz, the Gciman experimentalist Herings. 
appeared with his specific contributions to the woikmg prin- 
ciples of psychology as a science, which are worth mentioning 
Prof Herings contributed several aspects of sensory physiology, 
including problems of temperature of sense and optics He was 
celebrated chiefly for his theoiy of colour, with which he oppos- 
ed the theory of Helmholtz He introduced some improved 
experimental methods for the study of such phenomena as 
contrast, aftei mage, and colour-blindness in the periphery of 
the retina His theory afterwards underwent many revisions 
and changes, but yet many other new evolutionary theories 
evolved out of his novel theory, and the Ladd-Franklm theory 
is one of thorn 

Profs Elliston, Esdaile, and Biail were credited for their 
theories of hypnotism and abnormal psychology After them 
Profs Darwin and Spencer appeared with their novel discovery 
on the evolution theory Profs Weismaun, Lamarck, Fabre, 
Jacques Loeb, Iheorndike, and others made further new expen- 
men ts on the animal psychology Sir Francis Galton pointed 
out a new way to an individual psychology on an experimental 
basis Profs Shinn and Stanley Halls experiments on the child 
and social psychology were worth-mentioning after them The 
systematic form of psychology gradually evolved with Profs 
I ipps, Hoffding, Kulpe, James Ward, Stout, and others, and 
Prof Fechner approached with his psycho-physic law in the field 
of psychology The study of experimental psychology began 
from Prof Wilhelm Wundt, and it as gradually developed by 
Profs Ebbinghaus, and G E Muller Prof Wundts pupils 
Cattell, Hall, Kraepelm, Munsterberg and Dr Scripture made 
some successful expansions, and contributed their novel theses 
and thus made attempt for the popularization of psychology 
In 1870, the development of ‘abnormal psychology* began in 
France by Profs Charcot, Alfred Bmet, and others Experi- 
ments weie going on constantly, and new discoveries Were made 
m the field of physiological psychology Profs Broca, Wernicke, 
Flouren, Goltz, Munk, Luciam, and others, also brought some 
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new changes m the field of psychology bv subscribing their 
learned contributions on that subject 

Then vve find the advent of modern psychology and other 
schools of thought of conflicting ideas between structural and 
functional aspects of psychology The disciples of Profs 
Kulpe and Wurzburg made experimental studies specially on 
thought and will Profs Wertheimer, Rignano, Spearman, 
Kohler, and Kolfka also made researches on the doctrine of 
configurations or Gestalt Prof Husserl's Phenomenology 
played ai? important role in the new movement of psychology 
That movement also laid a prominent stress upon the field 
of perception, though it was extended to the spheres of 
behaviour (human and animal), learning and intelligence, aud 
made also excursions into the domain of psychology, biology 
and physics 

The animal experiments of the Gestalt school were carried 
out on apes and other animals Dr Murphy said "Eagerly 
prosecuting such studies of higher mental processes, Max 
Wertheimer and two of his experimental subjects Wolfgang 
Kohler, and Kurt Kolfka came upon a radically different way 
of viewing the whole problem It was Wertheimers formula- 
tion of what occurred that led Frankfurt m 1912 to the formal 
inauguration of the Gestalt psychology— the psychology of 
form’ Prof Spearman said regarding the Gestalt psychology 
that mind is creative in its nature, and it creates new mental 
content according to the three qualitative laws of "apprehension 
ol experience’, "education of relations’, and "education of cor- 
relates’ The new school of the Gestalt psychology proved on 
one side a valuable counter-weight to Behaviourism, and on the 
other, brought a revolt against the traditional psychology 

After Gestalt psychology, Prof Kurt Lewin’s investigations 
into the "field theory’ and "social psychology" are worth-men- 
tioning ""Lewms influence on social psychology”, said Dr 
Murphy, "is huge, on child psychology very large, and on 
general theoretical psychology considerable” In fact, Lewiman 
experiments gave ""the field theory the vitality, and productive- 
ness is achieved** 

The growth of biological sciences m the nineteenth century 
was something like a struggle between the physical concep- 
tion and the developmental conception Profs Bechterev, 
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Povlov, and Watson, mainly woiked on the doctrine of 
Behaviounsm The rise of the behaviouustic thought was, in 
a sense, a piotest against the Gestalt school, or as Di Muiphy 
said that “the enthusiasm ove: Watson's behaviounsm as system 
was a factor challenging all his opponents to discover a counter- 
system which had the same vitality" When this new doctrine 
first appeared, “it seemed a lonely island, but like all such 
islands, physical and intellectual, it proved to have many 
lelatives, both visible and m hiding" Prof Watson decided 
to throw oveiboard the entire concept of the mind 01 con- 
sciousnes, so as to make both animal and human psychology a 
subject of study of behaviour He emphasized “the right of 
the behaviourist to think of mental processes as internal forms 
of behaviour, the 1 elation of language to thought being 
especially stressed Indeed, one of Watson's most impoitant 
theoretical contributions is the suggestion , and, as time elapsed, 
the msistence that all the phenomena of ‘inner' life are, in reality, 
the functioning of mechanisms which are as objective, though 
not as observable as gross muscular contractions In particular, 
imagination and thought have been stated m teims of 
‘implicit' muscular behaviour, especially the behaviour of the 
speech organs and other mechanisms which symbolize lines of 
overt conduct The study of language is, therefore, of paia- 
mount importance for the formulation of behaviounst theory" 
Prof McDougall said that the behaviounstic psychology 
is the positive science of conduct of living creatures Prof 
Pdlsbury defined it as the science of behaviour, and it is to 
be studied through the consciousness of the individual and also 
by external observation Regarding this school, he said “The 
most important avenue of approach to behaviourism, howevei 
was through animal psychology, where introspection m terms 
of consciousness is bound to be precarious" Swami Abheda- 
ananda has dealt also on the theory of behaviounstic school in 
his discussion on the mind and its modification in a beautibil 
manner (vide Chapter V) Swami Abhedananda says ‘Modern 
behaviounstic psychology may be called a phase of the anatomy 
ot the nervous system and also of the cerebral hemispheres 
After vivisecting the brains of frogs, pigeons, sheep, and 
monkeys, and dissecting the human brains, they have traced 
the grand terminus of the nerves in the grey matter or the 
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-coitex of the brain, which is supposed to be the seat of tie 
mind” However, both the behaviouristic and modern schools 
ot psychology explained everything by automatic reflex 
actions of the brain It is also a fact that the doctnne of 
behaviourism laid Stress first on the nervous system and 
physical organism and then on the subjective mind 

Gradually the conditioned-response method of psychology 
♦come into process "to be widely applied to human psychology 
with profound consequence for psychological theory, both 
within and without the behaviourist movement 9 Prof LasWey 
demonstrated that the conditioned salivary reflex could be 
elicited in human beings through the sight of chocolet candy, 
,a small cup agamst the parotid gland collecting qualities of 
saliva which varied with the nearness of the stimulus At the 
same time there began a movement m the field of neurology 
and brain psychology, and this movement was, m truth, an 
experiment in the province of modem physiological psychology 
Jrofs Franz, Holmes, Sherrington, and other talented scholars 
were the pioneering psychologists of that modern school In 
the twentieth century, Prof McDougall appeared with his 
harmic psychology, and proved that "a realization of the role 
of instinct is all important for the understanding of behaviour 
Instincts are hereditarily determined channels for the discharge 
of nervous energy — they are psycho-physical dispositions” 

Prof Sigmund Freud appeared with his new doctrine of 
psycho-analysis, and laid stress upon the mystery of the uncon- 
scious or subconscious He was occupying himself in the 
late seventies with such orthodox medical investigations as the 
embryology of the nervous system He made contact with 
Prof Breuer, who was engaged in the study of hysteria and 
londred complaints Shortly thereafter he went to study with 
Prof Charcot at Paris arid finishing his study he returned 
his practice m Vienna, and collaborated further with Breuer 
Afterwards he proceeded to develop a new method — the 
psycho-analytic method Gradually he stood squarely for his 
original thesis that sexuality, in its various aspects, is the central 
problem of all life and all adjustment He divided the mind 
into three mam parts, the (conscious) ego, the Id (the uncon- 
scious reservoir of instinctual urges), and the super-ego (the 
tnoral elements) He regarded dreams as the expressions of 
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Wishes He said '"The dream is a dynamic expression of 
forces which, though repressed, are struggling to regain a place 
ui consciousness ' In dream, instinctual tendencies, in conflict 
with the ego, are manifested The ego is a group of tendencies 
which have been strengthened by social— especially ethical in- 
doctrination He published his thesis on the theory of wit v 
and expounded strongly the libido theory In fact, the theory 
of sexuality was fundamental in the Freudian psycho-analysis 
His pupils Profs Adler and Jung differed from him in attribut- 
ing less importance to sexual factois “Rejecting root and 
branch of the entire Freudian conception of basic masculine 
and feminine psychology, Adler pointed out to the fact that 
biological differentiation is relatively unimportant, until it 
has been exploited for the purpose of Power* Profs Ench 
Fromm and Karen Horney also contributed their new theses 
on the psycho-analytic process with some new changes and 
modifications Freuds sexual factors were then seen in a new 
vsion, and for this change or modification, Profs Adler and 
Jung were mainly credited Adlers departure from Freuds 
said Prof McDougall, “takes the form of restriction and elimi- 
nation of much that in psycho analysis was considered essential 
Jungs revolt made use of the opposite method of extension 
Thus, the libido, which is the psycho-analytic sense meant 
the sum total of the 'component instincts’ entering into the 
sexual urge, means in Analytical Psychology the sum total of 
all impulses — the equivalent of Bergsons Slen vxtaX’ 

Prof A G Tansley made an experiment on New Psycho- 
logy , which considers the human mind as a highly evolved 
organism The New Psychology obtains its material from the 
whole field of mental life, normal and abnormal, from external 
observation, from introspection, from the study of behaviour 
and conduct, from mythology, and history, from the habits and 
customs of primitive peoples, and from those of the most 
advanced civilization Dr E W Scripture of the Yale Univer- 
sity made substantial research on the New Psychology long 
before Prof Tansley (in 1897), and said that his thesis on 
New Psychology was not a brain psychology, not a spiritualism, 
and not even a new kind of metaphysics, but was mainly based 
on the fundamental ideas of science and methods of careful 
experiment in psychology The province of New Psychology, 
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therefore, deals with the methods of systematized observation, 
statistics, measurement, experimenting, standards of time, 
standards oi space, and sources of new science But, truly 
speaking, the New Psychology may be considered as 'an utterly 
new method of investigation or a starting principle of mental 
life , as it cannot dissect the innermost core of the mind, nor 
it can discover the real status of the soul or Atman , which is 
the prime mover of all the organism of the animals as well as 
of all the systems of the world And not only the New Psycho- 
logy , but also all the schools of the Western psychology 
practically failed to unveil the mystery of the soul, and their 
failure was due to the fact that their investigations proceeded 
from the centre to the circumference The cause of their 
failure, says Swami Abhedananda, is simply because the soul 
ts beyond the reach of the senses, and the aim of the Western 
psychology is only to know the nature and depth of the mind, 
and not to transcend the limits of the mind But the soul or 
Atman is absolutely the supra-mental essence, and, therefore* 
cannot be reached by the methods sought to be evolved and 
employed by the Western psychologists, who are concerned 
only with the problem or mystery of the mind 

Swann Abhedananda says that mind and psyche or 
soul cannot be included in the same category, as mmd borrows 
its shmning light from the all-mtelhgent soul According to 
Vedanta, mmd has been considered as an internal organ 
( antahkarana ), and is subject to change for its manifold 
modifications (vnttxs) It is limited by the adjuncts (upadht) 
of time and space, which are the essential categories of the 
contingent phenomenal world But the Indian psyche or soul 
is absolutely raised from the limiting adjuncts of time, space 
and causation 

It has already been said that Western psychology is mainly 
concerned with the problem of the mmd, and does not recog- 
nise the mmd as the intelligent psyche But the attitude of 
the Indian physchology or the Yoga system of Patanjali is quite 
different Indian psychology teaches to bring control over the 
mind and to come m contact with the pure consciousness 
Indian psychology or True psychology says yogachitta-onttu 
Uirodhah \ ie, the Yoga connotes the idea of suppression of 
the modification of the mmd\ Here the word suppression can 
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be taken as an act of purification or transformation The mind, 
in both Vedanta and \oga, is known by its modifications like 
* amkalpa (positive willing) and vihilpa (negative willing), and 
when these modifications aie controlled or calmed, the mind 
shines as the pure consciousness (chit) It becomes then die 
pure psyche or Atman The Western psychology has not gone 
so far as to consider the mmd as the all intelligent Atman 
So Svvami Abhedananda calls the Western psychology as 
the psycheless psychology, ie, psychology which does not 
lecogmse the existence of the psyche or soul as the backgiound 
of the mmd 11 

To make this idea more explicit, Swarm Abhedananda 
says that Western psychology teaches psychology not m the 
sense of science of the psyche or soul, but in the sense of 
physiological origin and ordering of the mind” In his lectures 
on Ideal of Education, the Swami has stated that m the West, 
*thei*e is psychology without a psyche, which means the soul 
There is the study of psychology, but the existence of a psyche 
is not admitted, but the Hindu psychology is far better' The 
Hindu psychology is “the Yoga system of Patanjah * * There 
is no other system of psychological psychology in the wotld so 
complete as the psychology of Patanjali The modem psycho 
logy of Europe, strictly speaking, is not true kind of psychology, 
* because it does not admit the existence of psyche , the soul, as 
Schopenhauei says The study' of psychology ts vatn, for there 
ts no people It may be called the physiological psychology 
or sovietology* The Swami has also dealt on this theory 
m his monumental book, India mid Her People (p 29) 

The Swami further adds 'True psychology recognizes 
the existence of body, mmd, and soul* ? * But the modem 
physiological psychology admits the existence of body only, 
and nothing else True psychology tells us that what we call 
the physical body, is the dwelling house of the soul It is 
manufactured by the soul which is the somce of intelligence 
and self-consciousnessk It has already been said that body and 
mmd are the instruments of the soul, and they aie, theiefore, 
controlled by their prime mover, the soul The higher soul 
or Atmati is permanent, and it does not suffer the degrees or 
changes like increase and decrease, beginning and end, outside 
and inside, evolution and involution Such is also the conten- 
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bon of Prof F H Bradley, though he admitted degrees of 
truth and reality or of the Absolute on the basis of temporal 
tacts While discussing degrees of truth and reality m his 
book, Appearance and Reality (Chapter XXIV), he said "The 
Absolute, considered as such, has of course no degrees, for it 
is perfect, and there can be no more or less m perfection 
(Chapter XX) Such predicates belong to, and having a mean- 
ing only in the world of appearance” But still the status of 
the Absolute, as maintained by Prof Bradley, is not free from 
criticism Vedanta savs that the soul or the Absolute is the 
quintessence of mans spiritual sadhana, and is the highest 
achievement of the human progress 

Swarm Abhedananda says that we should know and 
lealize what the true nature of the soul is, and that we should 
also ascertain our relationship with the Absolute The psyche 
is the pure ego or individuality "which is not a thought, not a 
function of the mind, not a function of our intellect, not a 
sensation, not a percept or a concept, but which is the unifying 
element of all and which makes each one of them related to- 
ils * So the soul or psyche is not the mind, not a state of the 
mind, or not a faculty of the brain, but is the pure conscious- 
ness itself —svaprakasha chaitamja 

It should be remembered that pure consciousness is not 
produced from and not illumined by any other thing, but it 
is self-illumined and self-contained (svayam-prakasha and vastu- 
tantra) All other things, material and mental, are illumined 
by the soul So the Swarm says in this connection 
“Suppose you say that matter has produced consciousness That 
would be an idea or a conception, and that means a state of 
consciousness, a state of the mind It does not say that you 
have gone behind the consciousness to find out its source We 
can only find out the source of a thing, by going beyond it, by 
transcending it, and by going behind it But can we go behind 
the state of consciousness?” No, we cannot go even behind 
the consciousness, because consciousness is the ground and 
prime source of all kinds of knowledge, and so we cannot leave 
it, and cannot transcend it Again “when we are studying our 
states of Consciousness, the very act of studying the states 
means we are ourselves the new states of consciousness So we 
are not going behind the states of consciousness, and we cannot 
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find the source of consciousness, because we have it, we cannot 
leave it, we are one with it” In fact, the pure consciousness 
is not an entity, separate from our being and individuality, 
but it is our abiding reality, in which we move, live and have 
our being So “these states of consciousness, when properly 
understood, will help us to understand our relation to the 
infinite or the infinite existence, which is beyond time, beyond* 
space, beyond causality, and which is the Absolute” 

This statement of Swami Abhedananda fully agrees with 
the conclusions of the modern science, psychology, and philo- 
sophy By ‘consciousness*, he means 'the recognition of the 
subject and the object as one and the same’ He says that 
consciousness is not the motion, but is that which gives us the 
knowledge of motion So he differentiates consciousness from 
knowledge He says that knowledge comes by companson, 
which is the function of reason, but consciousness is not the 
result of the function of thought or reason He further differ- 
entiates consciousness from understanding, illusion, delusion 
and hallucination, and considers consciousness as the funda- 
mental, as well as the substratum of all the modal conscious- 
ness (vrittt-inana) 

Some of the great scientists of the nineteenth century have 
subscribed to this similar view Scientist like Prof Max Plank 
admitted the same truth, when he said m one of his 
lectures in 1931 “Consciousness, I regard as fundamental 1 
regard matter as derivative from consciousness We cannot 
get behind consciousness Everything that we talk about 
everything that we regard as existing, postulates consciousness” 
The renowned Indian philosopher Dr Hiralal Haidar also 
said in connection with Lord Haldane's philosophy 'Do 
what we may, we cannot go behind knowledge itself', because 
Reality lies as the foundational character of knowledge 

Swami Abhedananda further deals with the problems 
of existence, God, religion, Absolute, apperception of the 
Absolute (brahmanubhuti), etc He says “In the midst 
of all changes, the only thing that does not change, is exig- 
ence” This existence or sat or sattva is not the spatiotemporal 
impermanent existence, but is permanent, immutable, intelli- 
gent, and eternal Although it appears somewhat like 
Immanual Kant's matter that 'suffers no change admist all the 
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changes of the appearance, yet it is different from that matter, 
because Kant believed m an existence of a permanent sub- 
stance like matter, but yet lie identified this permanent substance 
that repiesents time in consciousness with matter So Kant 
matter, as a permanent substance, fails to transcend the limita- 
tions of time and space, and is, therefore, impermanent and 
phenomenal 

Kant said that Thing-in-itself (Dtng-anstch) can be apper- 
ceived by thought or mind, but its real essence remains 
for ever unknown and unknowable He observed "It (Thing- 
m-itself) cannot be known at all, it can only be conceived or 
thought' But Kants statement about the realization of the 
Absolute appears contradictory, because a thing is blown as 
well as unknown at the same time, which is illogical and 
absurd If a thing is known or revealed by the light of know- 
ledge, it cannot be said to be unknown For this reason. Prof 
Hoffding and Dr Otto Pffeiderer criticized Kant s posi- 
tion Prof Hoffding said that Kants unknown and unknow- 
able Thing-in-itself c is itself in the grip of becoming, of evolu- 
tion, it may possibly suffer changes ” Dr Pffeiderer was 
also of the same opinion, while he said 'He (Kant) himself 
is still too deeply sunk m sceptical empiricism and dogmatic 
mystical dualism” From the standpoint of non-duahstic 
Vedanta, Kant's view, regarding the leahzation of the Thtng- 
m-itself, is also subject to criticism Because non dualistic 
Vedanta maintains that if for a moment there dawns the light 
of realization upon a man, he is at once turned to a man of 
realization So, if the Absolute is known or realized, it is 
known for ever and ever So Kant's statement about the un- 
known and unknowable Absolute seems to be anamolous 
Swami Abhedananda states in the chapter VIII of this 
book "A room that has held darkness for thousands of years, 
a cave where darkness has been for thousands of years, is 
instantly illumined by the stroke of a match stick — the darkness 
of thousands of years is dispelled” 

In this way, if we compare the status of the Absolute, as 
maintained by Spinoza, Bradley, Hegel, and others, we shall 
find that they also fall short of their fullness As for example, 
Bradley's transcendental Absolute is no other than the 'un- 
differentiated unity 5 of Spinoza, and for that reason, Piof 
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Pnngle-Pattison criticized Bradley as the neo-Spinozist 
Pi of Ruggero also called Biadley as a veiled sceptist,, 
because Bradley maintained the philosophical doctime of 
absolute idealism, that reduces the Absolute into the high 
watermark of the neo-Hegehaa thought Prof Bradley s vision 
of Reality is like a haimornoiis undivided whole of experience 
m which all aspects of infinite experience are included and 
tiansmuted, but not parted and related* and, theiefore* 
Bradleys Absolute resembles the Hegelian Absolute, which 
appears as a unique undivided whole, but contains m it the 
duality of transmuted everything other than it The Indian 
Vedantic viewpoint is cleat in tins respect The non-dualistic 
Vedanta stated that the absolute Brahman is one without the 
second, and is unique and universal, and is raised from all 
dualities The Brahman can only be realized in an ecstasy ot 
unutterable feeling or experience (anubhuti) “It is the feel- 
ing It is the realization, the divine realization”, says Swamt 
Abhedananda 'And this realization does not involve any2 
mtellectual process of thought of the Ideal, but the Ideal is 
harmonized with our daily life”. 

Swarm Abhedananda further says that existence and 
consciousness are one and the same The Upanishad has 
described the Brahman as sat-chtt~ananda, — existence, con- 
sciousness and bliss This existence or changeless absolute 
sc/ttva underlies all the changing phenomenal existence So the 
changeless existence can be said to be the basic existence or 
basic consciousness Philosopher Hume called it an unceasing 
eternal stream of existence or consciousness, as the Buddhist 
Madhyamika philosophers have designated consciousness as the 
fleeting one (chalamanci lana-santana) But Kant gave a death 
blow to Hume, and roused him from his dogmatic slumber, by 
proving that there is something permanent amidst all the im- 
permanent things But Prof Kemp Smith even criticized 
the permanent something, as maintained by Kant, becauje 
Kant's persisting something also represents time in conscious- 
ness With matter Here Swaim Abhedananda’s stand is quite 
firm and faultless The Swarm says that the real existence 
(kutastha satta) is raised from all tints of time, space and causa- 
tion, and is the changeless immutable substratum, upon which 
all the materials of the changing phenomena take their shelter, 
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play their role, and at last disappear So the pure existence is 
like the bed of the river, upon which the lestless streams of 
the water pass The Swamis statement or rather conclusion 
has given, therefore, a death-blow not only to the passing con- 
sciousness of Hume and the Madhyamika philosophers, but 
also to the perpetual change oi aimless time-liux of Heraclitus, 
Bergson, and S Alexander as well as to the primal vortex oi 
the Greek philosopher, Empidocles and. Anaxagoras Swarm 
Abhedauanda states that Vedanta clearly maintains that 
pure existence is the self-revealing (soayamprakasha) perma- 
nent essence that dispels darkness of all duality and delusion, 
and brings immediate awareness of the Absolute 

Again the Swami has differentiated Intuition and intellect, 
and says that "intellect is one of the powers of the mind, but 
intuition is just the other pole of reason, that is, knowing 
without conscious reasoning* In truth, intuition is "that 
power by which our subjective mmd can perceive the result 
without reasoning, without questioning In this respect, 
Swamijis view is different from that of Immamial Kant, 
because the Swarm has raised the status of intuition above all 
lands of sensuous tinge, whereas Kant made his intuition sen- 
suous and phenomenal In fact, the Swami maintains 
the Advaitic viewpoint of Indian philosophy as regards 
intuition 

Swami Abhedananda further deals with the problem of 
the mental functions hke attention and concentration He 
says "Of course, cbncentration, in its simplest form, is known 
as attention, but modern physiological psychology does not 
explain what attention is” Concentration means the act of 
controlling the energy oi the modification of the mmd, and 
will-power plays an important rote in that act of controlling 
Attention and will-power are again inseparably connected, and 
they develop the power of one-pomtedness of the mmd, and 
thus bring the power of concentration or concentrated atten- 
tion unto a man By concentration, men acquire right know- 
ledge, revelation, inspiration, and realization, which are the 
disclosures of the higher self 

Swami Abhedananda has further discussed the questions of 
individuality and personality m a very logical and novel way 
He says that among the writers of higher thought and even 
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among the philosophers, >ou will find that the word ‘personality* 
has been used in the sense of individuality, and the word ‘in- 
dividuality' in the sense of peisonality But personality may 
change, and may be diverse, whereas individuality never 
changes, but is constant, and peimanent The philosopher like 
Hegel also overlooked the real status ot individuality, as he 
maintained that individuality being the false self separates us 
irom it, whereas personality being the tiue self, unites us The 
Swami relutes this view of Hegel from the Indian Advaitic 
viewpoint, and xiroves that individuality is basic and perma- 
nent, wheieas personality is impermanent 

Accoidmg to Tantra philosophy, Siva is the changeless 
static energy, whereas Sakti is the dynamic one Sakti as Kah 
dances upon the breast of Siva Mahakala, and it means that 
the dynamic play of the divine energy takes its ground 
{adhisthanam) upon the static unmanifested energy Rama- 
knshna Paramahamsa has said that the moving serpent ( chala 
mana sap) and the motionless (sthira sap) are essentially one 
and the same thing, because motion is the manifested phase ol 
the motionless unmamfested one The S ankhya philosophy 
also maintained the same view The S ankhya stated that the 
dynamic phase of the Purusha is no other than Prakrit f, as the 
Frahnti itself is inert and motionless, and becomes dynamic, 
being contaminated with the all-intelligent Pwusha 

As regards the Absolute, Swami Abhedananda has said that 
the Absolute is the immutable permanent teahty It is our 
\ery existence and essence It can be realized by our deepei 
experience or feeling Some of the Western philosophers like 
Spinoza, Schelling, Hegel, Lotze, Bradley, and others, believe 
m the intellectual apprehension of the Absolute They said 
that through the transparent mirror of intellect or thought the 
transcendental luminosity can be fully grasped Kant also 
maintained the smiliar view, as he says that to catch the glimpse 
of the Noumenon, pure intellect is necessary But Swami 
Abhedananda flatly refutes this view of Kant as well as of these 
other philosophers, and has said that the Absolute can be 
realized only by the divine feeling (anubhbuii) and not by 
thought or intellect 

Swami Abhedananda has further said that divinity in man 
is the higher consciousness, and it is the one stupendous whole 
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lhat knows no part, division, or degree It transcends also the 
denominations of one and many , because one and many are 
the forms of thought, and, therefore, they aie inadequate to 
express the transcendental nature of the Absolute It can, 
therefore, be described by the negative thought like neti, nett — 
not this, not this Some aie of the opinion that transcendence 
implies an idea that the Absolute being transcended horn the 
world, becomes unconscious and blank The Swarm says 
that this apprehension is mcorerct The absolute Brahman, 
being intelligence and consciousness in itself, cannot be blank 
or void So, when the Brahman is transcended, it transcends 
the limitations of time, space and causation In essence it 
shines always in its full luminosity and surpassing glory 

The leading American idealist Prof J Roy ace and some 
other neo-Hegelian thinkers maintained a quite different view, 
regarding Gods qualities or denominations Prof Royace was 
-of the opinion * God cannot be one except by being many Nor 
can we various selves be many unless in Him we are one' 
Prom this it appears that God, according to Royace, shines 
somewhat like the higher synthesis' of Hegel and the inclusive 
whole of prof Whitehead But Swami Abhedananda has 
refuted both the views of ‘one-m-man’ of Hegel and the united 
pluralism' of Whitehead The Swami has also proved that though 
God or the Absolute shines in and through the world of 
becoming, yet it is free from the discrepancies of one and 
many 

Swami Abhedananda considers the Absolute as the back- 
grounds ( adhisthana ) of the world, so long the world remains 
<a$ separate from the Brahman Regarding it, he says 
“The only thing tnat does not pass away, is the Absolute, and 
that Absolute is like the backgroud of all phenomena It is 
the substratum. Plato has made the 'Ideas' the ground of Ihe 
world of sense, but he did not consider it as cause Spinoza 
also recognized the Substance as the ground or substratum of 
the modes, thought and extension, but he refused to accept it 
ns the cause of them But the Swami has recognized the 
Absolute as both material and efficient cause {upadana and 
mmttta katana) of the world of appearance, and there he has 
maintained the Absolute viewpoint of Sankara In fact, the 
nxrupadhxka and nirvishesha Brahma ' is known as the cause 
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(karana) and the substratum (adhtstnana) of the world from 
the standpoint of projection or srishu only, but, in essence 
(svarupa), it is neithei the cause nor the substratum, but 
transcends the ideas of both cause and giound Regarding it, 
the Swami says ‘ The term cause’ can be applied to a 
thing, when it is related to the effect, and fiom this standpoint 
the causeless cause or uncaused cause is also an anomalous 
term It does not lefer to the Absolute’ God, the sopadhika 
Brahman may only be regaided as the cause and the ground 
of the world 

Thus we see that Swami Abhedananda’s philosophical 
viewpoint, throughout his discourses on the True psycholog), 
is free from the doctrine of dualism, qualified non-dualism, 
monism, and even from that of immanent transcendentalism, 
as it imbibes the air of tianscendentalism or the transcendental 
non-dualism of the Vedanta But yet the Swann does not deny 
the appment value and reality of the empirical world like 
Sankara and Kant, lather he admits the apparent existence 
( vyavaharika-satta ) of the world of appearance He negates it 
only m the tianscendental ultimate Reality In the highest 
apperception of the Absolute ( brahma-sakshatkara ), the 
permanent existence ( paramarthika satta) of the Brahman is 
leahzed, and that is the only reality 

Swami Abhedananda says that selfishness is the cause of 
ignorance or nescience {ajnana), It "is ignorance that makes 
us selfish , but the light of knowledge will dispel the dark- 
ness of ignorance” He also discussed about religion He 
has said that religion is the means or medium for achieving 
the knowledge of the Absolute Doctrines and dogmas are 
the non-essential parts of religion, whereas the realization of 
the Absolute is the essential part of it The attainment of 
God-intuition is the true religion, and that God-intuition means 
to see God face to face, and to realize God as the innermost 
essence of the woild (God is used here in the sense of the 
transcending Brahman) Swami Abhedanandn has denied the 
doctrine of the eternal progress for the achievement of the 
highest goal, as Herbert Spencer and other evolutionists main- 
tain Regarding it, he says "We are evolving and progressing 
everyday, untd we reach the goal which is the idea Before 
we understand what the Absolute is. we must pass through the 
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different stages of evolution m our spiritual progress, but, in 
truth, the grades of evolution are the forms of thought or 
imagination 

The Swarm maintains that every man, nay, every creature 
aviII commune with Cod sooner or later, and his communion 
means to be one with God the Absolute The American philos- 
opher, Boodin somewhat differed from this view Prof Boodm 
was of the opinion that God is both transcendent and immanent 
He is immanent in His activity, in His pervasiveness and 
control, but He is transcendent in quality with reference to 
nature and evolution, as nothing rises equal to the quality ol 
God And ‘to have communion with God it is not necessary 
to be God To commune with light it is not necessary to be 
hght But m the communion with God, we live God as we are 
.able The kingdom of heaven is always at hand But to 
live God absolutely means to have the quality of divinity” 
Prom this it is clear that Prof Boodm believed in the doctrine 
of qualified monism (t isishtadvaitavada), and, therefore, be 
differed from the doctrine of non-dualism or Advaita, as main- 
tained by Sankara, Vivekananda and Abhedananda Swarm 
Abhedananda has said that being and becoming are one, and 
a man realizes the Absolute, means he becomes one with the 
Absolute 

Being a man of realization, Swarm Abhedananda does not 
forget to turn his benignant eves even towards the suffering 
and wailing millions of the world with his unbounded love 
<and sympathy He pins for their solace and relief He savs 
'So, we must not live for ourselves, but we must live for the> 
rest of the universe We are here to help in the onward 
pi ogress, not only for our own individual self, but of the whole 
humanity, of the whole race and of all living things” So, we> 
see that Swami's love for his people, and love for his nation 
and country, nay, love for the freedom of the whole humamtv, 
are intense and burning, and this has been vividly expressed 
m his India and Her People , delivered under the auspices of 
the Brooklyn Institute m America m 1906 His, had no selfish 
anxiety for his own emancipation or mukti , but he comes 
down to the common ground of his fellow beings, and even 
to the socalled down-trodden animal and plant-world, and 
thus appeals to all “We must not stop simply after doing 
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something that will help our own people and our own nation* 
hut we must go on doing things that will help not only our 
own nation, but also all nations, not only the human beings,, 
but also all the living creatures, lower animals, even plants' 
How gieat and all-embracing was the heait of the beloved child 
of Sir Ramaknshnal He has received his spiritual training and 
knowledge at the holy feet of his gieat Master, Ramakrishna* 
and so it was possible foi lum to make his jihilosophy 
and leligion quite living, loving, and practical! 

The book has been ic edited for the Complete Woiks. 
The book is a unique contribution to the field of philosophy, 
and specially to the domain of psychology Most of the 
bcholais generally go deep into the study of the Western 
psychology, and neglect the valuable teachings of Indian 
Yoga psychology Yoga psychology, has many things to con- 
tribute in the field of psychology, which are very essential 
to all who live in this world of activities and 
struggle foi existence for making then life worthy and 
fruitful 


II 

Regarding 'True Psychology 1 Swarm Abhedananda says that 
it relates to oui own self, i e , to our own being Generally 
in schools, colleges, and universities, psychology is taught as 
i natural science Th< word psychology' has been derived 
fiom the Gieek word psyche which means ‘soul’, and thus 
we use this word psychology, not m the sense of science ol 
the soul, but m the sense of physiological ongin and ordering 
of the mind stuff Psychology m the sense of physiological 
psychology is hopeless, because it says that sensation and 
states of consciousness are nothing but the brain activities* 
and there is no other thing behind them Analytical psycho- 
logy, neutral psychology, and histoiy of psychology — all these 
are based on materialistic or quasi-matenahstic foundation 
True psychology, on the other hand, is that which consists 
of systematization and classification of tiuths, relating to tlie 
soul or self-conscious entity which thinks, feels, and knows, 
nay, is the foundation of all activities, physical and mental. 
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True psychology teaches that the soul (psyche) does not die, anci 
cannot be destroyed It is immortal and eternal, and it is the 
fountain-head of mind, intellect, knowledge or consciousness 
True psychology explains all the psychic phenomena, all 
truths in connection with spiritism True psychology has 
been taught m India from very ancient times in the name ot 
Hindu psycholoky, which was elaborately and beutifully 
explained by Patan]ah in the pre-Christian era True 
psychology says buddhi is not only the reflected consciousness 
oi reasoning faculty, but also the faculty of intuition which is 
nearer to soul or psyche , the pure consciousness 

In the second chapter, Swami Abhedananda deals with the 
problems of 'Consciousness’ He discusses in this chapter 
some theories like production theory , materialistic theory , and 
fombmation theory Production theory teaches us that mind, 
thought, intelligence, consciousness, or whatever we may call 
it, is produced by the nervous system and the bmirt Ihe 
theory further says that “the sensations are like things which, 
when entering into our brain, are metamorphosed into 
thoughts and idea?, )ust as, in the same way, when we eat 
something, the food-stuff is metamorphosed, i e , the food- 
stuff, after entering into our system, goes through a chemical 
change, so all the sensations, falling into the instrument o£ 
brain, are changed into thoughts, ideas, emotions, volitions, 
and so on " The materialistic theory also explains conscious- 
ness or knowledge as the by-product of matter, and the 
materialists like Percival Lowell, J Luys, and even Herbert 
Spencer are the upholders of production theory , which is no 
othei than materialistic theory The combination theory , in 
the other hand, says that consciousness is a complex thing, 
made up of elements and a stream of feelings, so there are 
two lines, running parallel one is the neutral current, and 
the other is the stream of states of consciousness But all 
these theories fail to explain the real thing behind thought, 
or idea, or emotion, or consciousness, rather they hover round 
the truth, and cannot disclose the truth True psychology 
says that consciousness is a constant thing, and continuity of 
consciousness can never be broken, and we cannot think that 
this will go into nothingness 

The Swami has said that consciousness is the knowledge 
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of a primary Kind It is not the Knowledge of particulars 
It is the pioceduie that Knowledge of the pumary things comes 
first, and then comes Knowledge of the particular In fact, 
consciousness is a kind of Knowledge, which gives the founda- 
tion of all oui knowing states It is the giound 01 substratum 
So, in the truest sense, consciousness is not knowledge, as 
knowledge comes by comxianson, being a function of reason 
And consciousness means the establishment of relations 
between the subject and the object, and it is instantaneous 
Consciousness is, therefore, different from understanding 
Similarly, illusion, delusion, or hallucination is not conscious- 
ness Again, consciousness is not motion, but consciousness 
is that which gives us the knowledge of motion Then, what 
is consciousness? Consciousness can be said to be the recog - 
mtion which means, as Prof Whitehead said, is an awareness 
of sameness 

‘‘The whole universe is like a gigantic magnet, and the law 
of potentiality produces mind and matter from the same 
thing In fact, there is one substance in the universe, which 
is neither mind, nor matter” And that substance is the 
Atman, which knows no limiting adjuncts of time, space, and 
causation In this vast ocean of the universe, we notice the 
ihythm of action and reaction, which we call the law of karma , 
or the law of evolution and involution (sristi and pralayaya) 
The play of action and reaction really creates the mystery of 
the universe 

The individual soul can know or realize God, or the 
Absolute, because the soul is potentially God or the Absolute 
The potentiality of the whole is there in the soul, and, there- 
fore, the individual soul realizes the whole It also explains 
unity and variety It also explains the relation between neon- 
ism and dualism That is, monism , when one looks at the 
neutral point of the magnet, and that time, he does not see 
the positive end and the negative end,— spirit and matter 
But dualtsm would admit the positive end, and the negative 
end, without paying attention to the neutral point “So, 
neither monism , nor dualism , is correct, because they are onlv 
different standards as we interpret ” There are different 
states of consciousness, which are known as subconsciousness, 
consciousness^ and super-consciousness The subconscious- 
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ness is the vast field, because lmxiression of hundreds and 
thousands of past incarnations, and also of present incarna- 
tions he buried below the threshold of it The conscious 
state is the crest of the waves of impressions, where some 
impressions are matenalized and play their roll, and the super- 
conscious state is the highest, which transcends the limita- 
tion of time and space, and goes beyond the causality So, 
it is the greatest and highest It is also called the Godcon- 
sciousness 

Then Swami Abliedananda deals with the Powers of the 
Mmd’ in the third chapter The Swami says that the waves of 
power of the mind are manifested m different forms of psychic 
forces like hipnotism , thought-transference or telepathy, clair- 
voyance « thought-reading etc These powers of the mind aie 
recognized by Patanjah, as siddlus or vibhutis, which are eight 
in number These powers enchant men in the delusive world, 
and take away from the path of God-realization So, the 
\ogis do not desire to have them, they think them as the 
gems scattered on the courtyards of Chmtamany, the absolute 
fteahty Swami Abhedananda advises us to shun them and 
to dive deep into the ocean of immortal Atman 
v The Swami discussed about the 'Mind and its Modifications’ 
an the fourth chapter He explained first the behaviounstic 
school of psychology of the West, and also explains the 
modern trend of thoughts of the modern psychologists, who 
try to explain everything by the automatic reflex actions of 
the brain The Swami further explains reflex action as well 
as the theory of automatism He explains how sensations 
come by suggestions and become apperception or perceptions 
or conceptions, according to the modern psychology He 
further writes about aphasia , emotion, instinct, desire , and 
intuition , etc Now, there are the modifications of the mind 

Intuition is the last thing, which means to look upon’ It is 
h direct sensing of something It seems like instinct , but there 
is a difference between intuition and instinct The Swami 
says “It is an instinct m the loner animals, and it is called 
an intuition m the human beings * An instinct is, again, the 
result of a habit, or of the repeated previous experiences, 
whereas an intuition is that power, by which our subjective 
mind can perceive the result without any reasoning and ques- 
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tiomng An intellect is also a power of the mind, but an 
intuition is just the other pole of the intellect or reason, and 
il is knowing without any conscious reasoning Now, the 
mind and its modifications are governed by different laws, and 
those laws are governed by the soul 

The Swami then explams Towex of Concentration m the 
fifth chapter, and lie said that the powei of concentration is 
immense to quieten the modifications of the mind The Hindu 
psychologists have divided the mental conditions into five 
parts, kslnpta oi scattered, mudha or stupid, vikshrpta or 
diveigent, ekagra or one-pointed and nmuldha or concentrated! 
and calmed By the abhydsa-yoga, all divergent modifications 
are brought into one channel and one point, and when it is 
absolutely quiented, it shines as pure consciousness 

The sixth chapter deals with Individuality and Personality' 
Swami Abhedananda says that the words me and l make up* 
om personality The word me lefers to something that is 
objective and that l know, and l lefers to something that 
knows So, me and 1 are partially the object and partially 
up our personality There is another one which is social 
venonalxiy y i e > personality that refeis to the social side — 
the subject, and the combination of these two, me and / makes 
our social position and honour, and that is our social me m 
ourselves Again, there is a spiritual personality, ie, person- 
ality that refers to spiritual side When we go to a temple 
or chiuch, when we visit a holy shrme, we have our spiritual 
self very prominent, and that is our spiritual me in ourselves*. 
So, when we analyze ourselves, we find that the personality 
of ourselves is the sum total of all these feelings, thoughts,, 
passions, desires, and everything that come up in our conscious 
being ' 

"Each individual is a bundle of sensations or thoughts or 
be regarded as a stream of the continuous states or units, one 
following the other But amidst this flux or continuous* 
ideas The bundle of sensations or thoughts or ideas may 
take change in flows of water, there is an unchangeable stream*. 
Some of the Buddhist thinkers like the kshamka-viinamvadm# 
say that eveiy thing in this universe being all the time chang- 
ing, is momentary, and there is no permanent entity But 
there are other thinkers who admit an unchanging substance 
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amidst the continual changes In the West, David Hume 
denied the existence of a permanent soul or ego as a separate 
entity amidst the stream of sensations, and thus he carried 
his psychology and philosophy to absolute nihilism like the 
Buddhist madhymika school of thought The German 
philosophers, Kant, Fichte, and others refuted the nihilistic 
theory of Hume, and said that thoughts or flying sensations 
are the products of thinking or sensing, and there must be a 
thinking or sensing principle or ego which thinks or senses, 
arid the product of thinking or sensing is a thought or sense, 
and we become conscious of this thought or sensing The 
Swarm says that the more we go deep into our own beings, the 
more we find that there is something which is not the 
empirical ego or me, but that is a pure ego, which is 1, and 
there is also a relation between the empirical ego and the 
pure ego , — between Jwatman and Faramatman And this 
pure ego or 7 is clothed with thoughts and thinking powers 
ol the mind, which becomes a thinker 

We know that in the stream of consciousness, each unit of 
consciousness is within time and space, and is continually flow- 
ing with changes, but it should be remembered that each unit is 
specialized as our own personality Now, I feel a pam, and 
we know that pam is not merely a sensation which is floating 
in the mental space, but is our pam and not the pain, of anv- 
one else So, my feeling is my own feeling, and it is 
specialized in relation to me, Again, we cannot separate the 
sense of / from the sense of me, which is our personality 
Individuality forms the background of personality. Personal- 
ity may change, but individuality does not change 
Personality may be manifold, but individuality is one The 
word "individual’ literally means ‘that which is indivisible* or 
‘that which cannot be divided’ We may have double, triple, 
or quadruple personality, but we cannot divide our pure self, 
which is the Atman Again, the word ‘personality’ is derived 
Bom Latin persona, which means ‘mask’ Our body and sense 
powers, with a language, with nationality, and with all the 
relation, m connection with the home life and parents and so 
on, all these make up our personality But our mdividualitv 
is more lasting Personality may differ, may change and 
incarnate, but individuality remains the same Individuality 
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is the greater self or cosmic ego Peisonality is a compound 
one, while our individuality is the simplest thing m the 
univeise So, when we understand the difference between 
personality and individuality, we know the difference between 
unreality and reality,— the changeable and the unchangeable, 
and then we realize the true natuie of the infinite Being 
Then the Swami deals with the subject States of Exist- 
ence' in the seventh chapter The Swami says that 

individuality is the absolute Reality, whereas personality is 
the apparent reality Individuality is said to be an existence 
which does not change “We may consider this existence as 
universal like the vast ocean In this ocean of existence, the 
sun, the moon, the stars, and the planets are like many waves 
01 bubbles, which are constantly rising and going down 
And that will give us an idea of unity in variety of the pheno- 
menal appearances" The existence is called sat , 1 e , that 
which ts This sat never changes It is the ocean of Reahtv, 
and this existence can never become non-existence In 
Vedanta, we find the mention of different states of existence, 
waking, dream and dreamless sleep (jagrat, svapna, and 
$u$hupt%\ and above these states, there is a stateless s>tatc 
which is known as the transcendental fourth or turiya Now, 
all these three states, waking, dream, and dreamless sleep, are 
recognized as the apparent realities, whereas the transcen- 
dental one is the permanent reality 

The eighth chapter deals with 'Our Relation to the 
Absolute' This chapter is an informative and beautiful one 
This chapter gives us a comprehensive idea of the individual 
self and the universal Self, and their relation between them, 
and teaches that the individual self is a part and parcel of 
ihe Absolute, nay, it is non different from the absolute Self 
But before we understand what the Absolute is, we must 
pass through different stages of evolution in our ethical and 
spiritual progress First of all, the Swami says, we shall 
start from the gross physical body and its reaction to the 
universe Then gradually from the surface we shall go inward 
towards the centre We will have to proceed in the spiritual 
path step by step ° * The conception of the personal God 
Is the first step Then after that we rise still higher and get 
mto another state, which is deeper and grander than the con- 
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cephon of an extra cosmic personal God ^ 9 That is called the 
qualified non-dualistic conception of God, and at last we will 
get the non-dualistic conception of God, which knows no 
duality or multiplicity, but is absorbed into the ocean o£ 
oneness and whole 

Then the Swarm explained religion, space, time, and cause* 
and compared the whole universe with a gigantic magnet* 
the neutral point of which knows neither positive pole, nor 
negative pole This neutral point is the absolute Brahman, 
winch is neither one, nor many It is an universal and un- 
contradicted unique experience which is above subject 
object, and relation, as well as any process or method The 
Swami says that every individual soul will reach the Absolute 
sooner or later, and no one will be lost And there is no 
longer any going beyond the Absolute, or coming back from 
the Absolute by one who has realized it 



CHAPTER XXI 


LIFE BEYOND DEATH 

r Unlike many of the books on spmtuahsm, the present woik 
has a special feature and beauty of its own Its pages do not 
narrate the chief legends and tales of the departed spirits and 
the wandering ghosts and also of the supernatural beings of 
the unknown etherial si^here, as one in most cases finds m such 
books that claim to unveil the mysteiy of the world beyond the 
giave, but the treatment of the chapters of this book is purely 
a scientific and rational one, and it has taken a new and novel 
departure from the prevailing methods and systems of the 
p resen tation of this subject 

Swarm Abhedananda delivered from time to time a number 
of lectmes on spiritualism m response to the invitations from 
many institutions like the Free Religious Association of 
America, the Psychical Research Society of Amenca, the 
American Institute of Science, etc The Swami was once the 
President of the Psychical Research Society of Amenca He 
was also welhaequamted with the leading scientists, spiritual- 
ists, medium and spmt-communications, during the long stay in 
Amenca He had many personal experiences about the 
departed spirits, seances, spirit-commumcations and other 
subjects of spiritualism, but believed that most of the spirits 
are earth-bound, as they are not free from desires and passions 
Regarding the mediums, he has said that in most cases, the 
mediums are deprived of their mental and physical powers 
Regarding the seances, the Swami is of the opinion that though 
the departed spirits communicate with the seance-hoklexs and 
with the neai and dear ones of them, and furnish informations 
oi their earthly and etherial worlds, yet, m most cases, it has 
been found that all the informations and talks, received f om 
them, are not genuine or correct So the Swami says that every- 
thing of the spirits should be examined with logical and 
'Scientific mmd 

Regarding this present work, it can be said that it is 
absolutely free from prejudices and blindly biased views It is 



THE PHILOSOPHICAL IDEAS 


255 


a critical study of scienie and practice of spiritualism With 
impartial or dispassionate views It lias shown wisely and 
.ably the merits and the demerits and also the bright and daik 
sides of the fact and science of spiritualism At the same time 
the learned Swami has clearly solved all the controversial points 
and problems of the theory of birth and rebirth of the souls, 
existence and pie existence of the souls, and immortality and 
-elernahty of the souls In short, all the knotty i>roblems of 
spiritualism or spiritism have been clearly explained and solved 
by this plnlosopher-saint in the chapters of the book with 
icmaikable characteristics of his own 

It can be said that Swami Abhedananda has neither blindly 
upheld, nor has totally denied or rejected the facts of the 
aspects of spiritualism As for example, the Swami has said 
\lthough many of the professional mediums have been piti- 
fully exposed as frauds still there are genuine mediums and 
authentic manifestations which cannot be explained by tele- 
pathy or any other theory than that of the communications of 
the discarnate spirits In many cases, the audiences are deceived 
by the earth-bound spirits The manifestations on the material 
plane, such as the table turning, the topping knocks of the 
hpints, are ordinarily understood by spiritualism, but all such 
phenomena belong to the lower class ol spiritualism or 
spiritism, as it is called by many Spiritism can only satisfy 
our curiosity and does not explain any of our vital questions 
But true spiritualism should be distinguished from that phase 
which is called spiritism * Higher spiritualism, therefore, is the 
name for that which starting from the belief m a life after 
death, reveals the nature of the soul and its relation to God 5 
Swann Abhedananda has further said "Within the last fifty 
years modern spiritualism has given wonderful demonstrations 
regarding the existence of the disembodied spirits who continue 
to live even after the dissolution of their gross material forms 
ft has brought comfort and consolations to the hearts of )manv 
peojile, who were suffering fi6m the evil effects of scepticism 
and unbelief, concerning the future life, caused by their dry 
theories of the atheistic, agnostic, and materialistic thinkers of 
the lafct centufy” But it is true, the Swami says, that though 
the disembodied spirits satisfy some of the curiosities of the 
questioning people, yet they cannot do kny real good of 
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cannot help in any way m the path of spiritual progress. 
As for example, the Swann says “The genuine phenomena, 
ot spiritism may do some good m the way of satisfying the 
curiosity oi certain people 01 of bunging the assmance that 
there is a life after death The may foretell some petty tn- 
Mai events in connection with oui business or daily life, but 
cannot bring to us the highest wisdom and happiness which 
come to the soul through Divine communion These spirits, 
are not the angels, as the spiritualism may encourage the hope 
of meeting the dopaited spmts of our friends and relatives, and 
may bung consolation in the ixund of these that doubt their 
existence, but it cannot give us the realization of the absolute 
1 ruth, 01 the attainment of Godconsciousness” 

Swarm Abhedananda, being a true philosopher and a man 
of realization, has surveyed everything of spiritualism or 
spiritism from the viewpoint of logic, reasoning, and science. 
He says that death is inevitable for all the living beings, 
who aie involved in the cvcle of birth and death, until they 
lealize their immortal soul or Atman Spiritualism is only an 
open passage for receiving informations about the existence 
and pre-existence of the soul and also about their etemahty and 
immortality, but it cannot assure anyone to confer upon him 
the blessings of knowledge of the absolute Brahman 

The Swami says that when a man passes from this material 
plane, he lives in the mental plane,, and does everything 
through lus mind with the impiessions (samskaras) of the 
works he perfoimed in the material plane and also with the 
countless impressions that are hoarded in the subconscious lair 
ol the mind The departed soul as if sleeps there in the spirit 
oi mind world, and, regarding this sleep after death, Swami 
Abhedananda says "The sleep after death is like the sleep 
befoie the bnth Then they (departed souls) have a second 
sleep before they come to this plane (material plane) they go 
into the sleep, and giavitate towards proper environment 
T 1 I have a strong desire to be the best artist, and if I do not 
succeed oi pass away before I fulfil my desire, that desire will 
lemam m me even m that soul-slumber It will sprout again", 
Now, from this it is evident that the departed souls are 
gravitated again and again m this World of desires and fulfil- 
ments, because their souls exist and take births until 
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and unless they reach the absolute Truth by cutting asunder 
the knots of desires and passions The law of karma is pre- 
dominant m the lives of all living creatures They do works 
in this world of duties and reap their results Swami Abheda- 
nanda says "So this law of cause and sequence which is 
called the law of karma, does not wait for widows tears, or 
orphans cries What we have sown, we must reap either on 
tins plane, or m some other realm So after death we mav 
enjoy the pleasures of our thoughts and deeds in the heavenly 
regions” - > * > 

Fiom the law of karma it is proved that our soul is 
immortal and will not be extinguished after death But it 
should be remembered, the Swami says, that the life after death 
®s well as the life in the material world, are liable to change and 
also to the law of cause and sequence So we shall have to trans- 
cend the realm of cause and effect, which is dominated by time 
and space, the ingredients of nescience or maya And this trans* 
cendance is positive only by the realization of our true exist- 
ence which is the immortal Atman 

There are sixteen chapters and five appendices in the book* 
If we briefly survey the different chapters, we find that the 
chapter one dealt with is modern science and the 
higher spiritualism' In this chapter, the Swami has said that 
during the last sixty years, spiritualism made a considerable 
pi ogress, convincing many scientific minds who were eamestl) 
seeking for the truth of mans survival after death The 
experimental spiritualism began in America in 1870 For the 
scientific studv of the phenomena of spiritualism, the Psychica 
Research Society was established in London in 1886, and many 
<aVants like Dr Myers, Frank Podmore, Mr Home, Sir William 
Crookes, Sir Oliver Lodge, Prof William James, Alfred Russell 
Walace, Dr Hedgeson, and others were interested in the 
research work of the science of spirit Camille Flamatiom 
W T Stead, Prof Hyslop were also interested in the subject of 
spiritualism Swami Abhedananda says that the higher spiri- 
tualism is at the root of all gieat religions of the world, and so 
the followers of different religions and also different great 
thinkers devoted their times for discovering some truths in the 
science and practice of spiritualism 

The chapter II deals With the problem of the existence 

17 
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of the soul after the dissolution of the material body In this 
chaptei, Swami Abhedananda states that from ancient times, 
there existed some belief that the psyche or soul is non-diffeient 
fiom the material body, and so aftei the dissolution of the bod\, 
the soul also dies Ihis faith mainly pi evailed among the 
Charvakas, who were the disciples of Vnhaspati and weie out 
<md out matenalistic m thinking and doing Besides them 
there were doimant questions about the soul among ordinal y 
men, who were geneially guided by blind faith But Swami 
Abhedananda says that the disbelief in the existence of the soul 
*\fter death prevails among the modern physiologists, the 
anatomists, the pathologists and a host of othei matenahstic and 
agnostic thinkers They believe that the combinations of matter 
produces thought, intelligence, consciousness, mind and soul 
They teach that thought or intelligence or consciousness is 
nothing but a function of the biain * * The brain brings into 
existence the matenal of consciousness of which our minds 
consist * 0 As the materials of food, after falling into the 
stomach, change and assume new qualities, so the impressions 
of the brain are metamorphosed into idea, thought, 
emotion, will, impressions of the face, speech, disposition, etc 
through die nerves Thus thought or soul is the secietion rf 
the brain, and when the brain is gone, the soul cannot exist' 
The Swami has quoted some lines in support of their material- 
istic theory from the writing of Buchner, Luys, Percival Lowell 
Herbert Spencr, Prof Clifford, Romanes, and others The 
writings of these materialistic thinkers are similar to those 
ol the Charvakas of India But Vedanta does not admit this 
theory of the materialists Swami Abhedananda says that 
according to Vedanta ‘'knowledge of matter is nothing but the 
knowledge of that change of mind, of which we are con 
scious * * Even our knowledge that the soul, or the mind, is a 
function of the brain, presupposes the existence of another 
mind or knower” This another mind or knower is the sell 
or the soul, which is diffeient from the mind and the body- Di 
Schiller, Immanual Kant, Fichte, Schelling, and others also 
subscribe the similar view, though David Hume, like the 
Vijnanavadin Yogaqhara Buddhists, do not admit it, because 
according to Hume and the Yogachara Buddhists, the soul is 
a bundle of sensations or ideas, and so the soul 15 no other than 
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the loose and flying ideas * 

Swami Abhedananda has efficiently dealt with the 
pxoolem of the existence of the soul after death He says that 
most ancient wnteis of the vedic ages believed in the spirits 
m the Pitns or the departed fathers The Egyptians, (lie 
Alesopotemans, the Chaldeans and othei ancieut nations of 
the world also believed m the double or soul, devoid of the 
material form The Hindus believed that after death, the 
departed souls live in the mental world with the sleeping 
impressions (samskaras) of desires (vasanas) which existed 
caid were not mitigated during life-time The souls are subject 
to the cycle of birth and rebirth, until they go beyond 
nescience (ajnana) and realize their immortal nature The 
Hindus , says the Swami, do not mean destruction or 
annihilation by death They mean by it a change of body, or 
the form” The Bhagcibad Gita says that the soul, or the Atman , 
is deathless and birthless, it is eternal by its nature So it is 
a proved fact that the soul exists after death, and its true nature 
os the Atman , or the Brahman, which is the background of the 
changing world-appearance 

The chapter III deals with the scientific view of death In 
ibis chapter, Swami Abhedananda says that the mystery of death 
js not to be solved by mere mythology or mythological beliefs 
oi the ancient people which have been handed down to us 
ibrough generations, but to be solved by scientific enquiry and 
investigation The duty of science is to disclose trnths which 
^re genuine and real, and so those who wish to unveil the 
mystery of the unknown spirit-world, should study the details 
of spiritualism with a scientific mind Swami Abhedananda 
says “Scientific researches toward tracing the causes of death 
have brought out many truths and many laws which are un- 
known to the writers of the Genesis and other scriptures of 
different nations” But it is a fact that the orthodox science, 
or the materialistic science, is quite unfit to discover the real 
tiuth that is behind spiritualism or spiritism But it reqnres 
an open mmd, backed by reason and scientific enquiry into 
the truth The Swami has given some instances of the embalm- 
ing process of the dead bodies of the old Babylonians and 
Egyptians, and has said that the very process or method pro\es 
the existence of the soul beyond the grave They believed in a. 
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‘double' and that means they maintained the belief of pre^ 
existence of the soul Ihe Indians believe m the indestructi- 
bility of the life-foice, and that life-force 01 prana is not the 
pioduct of chemical actions of any material thing It is 
all-mtelligent and all-conscious, and is the Atman, which 
transcends the cycle of birth and lebnth 

Now, m support of the existence of the soul as the life- 
foice or life-principle, Swann Abhedananda has forwaided an 
argument which is beautiful and very rational He says “lhus. 
we see that there are two principal factou in die body the one 
js the mind and the othei is the vibration of the prana, or the 
\ibiatory state of the cells and the tissues which are governed by 
the mind” In fact, the mind is the directoi of all the organic 
functions of the body But there is another principle which 
directs also the mind, and that director is the life-force, or the 
prana , or the soul Ihe Swami says "It is the individual self- 
conscious life force which is called * 0 the living soul The 
living soul means the self-conscious individualized hfe-force with 
the sense of T, and the sense of T hold them together This 
sense of T holds all together, unifies them, and makes the 
separate parts vibrate and produce a perfect harmony That 
harmony is life 0 * But advanced science tells us that there is a 
directoi and this director has the absolute control over the 
whole organism He is the living soul At the time of death,, 
he disconnects himself from the organs and leaves the body”. 

The Swami has given in this chapter some interesting 
hiformation of spiritualism He says that a fine substance 
emanates from the body at the time of death It is luminous, 
and is called the ectoplasm The French Ambassador, Camdle 
Flammarian has reported about this ectoplasm m his famous 
book, The Pnknown , and he said that "this ectoplasm is a 
substance, which contains finer matter in vibration, and this 
finer matter forms the under-garment of the sou], and the gross 
physical body is the outer garment So we have two bodies 
the gross physical body and the finer or etherial body which- 
exists in each one of us” The ectoplasm is a vapour-like 
substance and has no particular form It is like a cloud and 
can take a shape or a form and can be photographed. 
The disembodied souls or departed spirits who desire- 
to be materialized and to communicate with the near 
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-and dear ones in the phenomenal world, generally take the 
help of this ectoplasm which lemams in the body of everyone 
The Swami says “Our human bodies are emanating that sub- 
stance all the time It can be seen especially at the time when 
there is a medium m a tiance-like condition The materializ- 
ing medium emanate that very strongly'* In fact, the 
ectoplasm is the under-garment of the soul* and the gioss 
Xvhysical body is the outer garment, The Hindu scriptures 
say that there is also a causal body (karam-bhartra), which 
forms the background of the finer or ethenal (subtle or 
sukshma shanra , but the real soul or Atman is above all these 
bodies, gross, subtle and causal The scientific study of spnitual- 
i*m will disclose this truth 

The chapter IV deals with the soul after death The Swami 
has given here many references from the Upantshads ? Gita and 
other Hindu scnptures He has said that the Hindus believe 
that the righteous and good souls pass through the decay ana ot 1 
path of the devas, whereas the ordinary souls pass through the 
pxtriyana or path of the departed fathers The Upanrshad 
has described that the departed spirits pass through the princi- 
pal stages like smoke, night, dark, fifteen days, and each of the 
departed souls has a spirit as its ruler Each of these spirit s 
introduces them to the other spirits and thus they go very 
quickly to their proper destinations Now, from these references- 
cum-evidences we come to know that the souls of the living 
beings, exist after death and come under the sway of the cycle of 
birth and rebirth until they reach their final shape, the immortal 
self, Swami Abhedananda says that death means the change of 
forms "Death of one form reproduces or gives birth to another 
form, as death of the seed form produces the tree-form and so 
forth Again that which is reproduced, will die and then re- 
produce another and so on” 

The chapter V deals with rebirth of the soul The Swawmi 
-says ‘Rebirth of the soul presupposes its existence as an 
intelligent entity and it is separable and independent of the 
gross physical body, By birth, we mean that the centre 
of the self-conscious activity which thinks, reacts on the 
personal or external phenomena, and consciously performs the 
function* of life Regarding rebirth of the soul Swami 
Abhedananda says that reappearance of the germs of life ip 
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gioss physical forms, whethei animal or human, is called ‘mani- 
festation', which is known and understood by the theory of 
lebirth of the soul, or the doctrine of reincarnation, as it is 
called in the Vedanta philosophy (Cf the Swamis book,. 
Reincarnation) By lebirth of the soul, Vedanta does not meui 
the theory of transmigration or metampsvchosis which is quite 
different fiom the theory of reincarnation The theoiy of 
leincarnation can nicely be explained by the theory of evolution 
(ahlnvyaktwada or srishtivada ), as advanced by the Sankhva 
philosophy or Kapila The Sankliya says that evolution means 
the projection of something which exist in a seed form Some-* 
thing cannot come out of nothing The entire universe 
comes out from the Prakrit * , which is the sum total of all 
the individual soul and all the matter When the un~ 
manifested form comes out as the manifested form, then we 
call evolution, 01 projection, or cieation Vedanta also admits 
this theory The soul or the life-force of all the sentient and 
insentient objects aie uncreated and immortal, and it appears 
with a manifested body from its unmanifested causal foim 
So rebit th of the soul presupposes the idea of immortality of 
the soul Swami Abhedananda has therefore refuted the one- 
birth theory and the theory of heredity He say$ that "the 
whole human nature must have existed m that germ of life in 
some form or other” 

The chapter VI deals with the soul and its density Swami 
Abhedananda says “The souls, which have desires for earthly 
things, will have to come down to the earth Some souls will 
lemain earthly bound for a certain length of time, say one 
hundred or a thousand years * * They will be born again So 
the destiny of the human soul is deteimined by thoughts 
and desires and tendencies We create our own destiny by our 
thoughts and desires and deeds * * God is not responsible for 
our conditions We ourselves are responsible * *** 

The chapter VII deals with the problems of pre-existence 
and immortality In this chapter, Swami Abhedananda has 
forwarded a very strong and unrefutable argument in support 
of pre existence, reincarnation, and immortality of the soul The 
Swami has refuted the theories of heredity and one birth 
theory, as believed by the old Christian theologians, and say* 
that both the theory of heredity and that of one-birth cannot 
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explain oi solve the problems of life and death He says that 
according to Vedanta, immortality means the continued exist- 
ence in the eternal future, whereas pre existence means the 
continued existence in the eternal past “The one cannot exist 
without the other Each of these only expresses the one-half of 
our life which is eternal, and both of these together make a com- 
plete whole and that is the soul-life The soul-life is the un- 
created and unborn life-principle that connects the threads of 
past, present and future, and also connects the life and death In 
fact, rebirth and reincarnation of the individual soul are based 
upon the truth of the eternality of the soul-life which is express- 
ed by pre-existence and immortality According to Vedanta, 
says the Swami, immortality includes the meaning of progress 
i e progress of giowth and evolution of the soul from the lower 
to the higher stages of development “It also includes the ideas 
that each individual soul will manifest the powers which are 
already latent in the soul by going through different stages of 
gtowth and development until perfection and omniscience and 
omnipresence are acquired * * This idea leads to the theories 
of rebirth and reincarnation of the individual soul which is 
expressed by pre-existence and immortality” 

The chapter VIII, deals with pre-existence and immortality 
and though these theories or problems have been discussed 
elaboiately m the chapter MI, yet the Swami discusses them in 
a separate chapter by giving more facts and arguments, which 
are also supported by science The Swami says m course of his 
argument “Pre-existence and immortality are so closely related 
to each other that if we deny one, we cannot accept another” 
\ edanta says that each individual soul existed before the birth 
o! the body, and so if we believe that we shall continue to exist 
after death, we shall have to admit that we existed in the past, 
otherwise we cannot have immortal life in future” 

The chapter IX deals with the subject-matter of science 
and immortality In the beginning of this chapter, Swami 
Abhedananda has refuted the belief of the orthodox Christians 
that Jesus the Christ for the first time brought the eternal life 
and immortality to light The Swami says that the idea of im- 
mortality or the immortal life existed in India some thousands 
of years before Christ, and the sacred scriptures of the Hindus, 
including the Vedas, have proved to the world the truth that 
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the Atman or the real life-pnnciple of the soul is eternal and 
ammortal The students of comparative religion as well as 
those of history know well that Egypt, Greece, Chaldea, 
Mesopotemia and other ancient and most civilized countnes 
preached the theory or idea of resunection of the body and 
also of the belief in a double’ or soul from the times between 
12,000 and 8,000 BC The Greeks believed that the righteous 
one who went to the Elysium Fields, would continue to enjov 
the celestial pleasures throughout eternity The Hindus also 
believe in the heavens (svargalokas) wheie the leligious pious 
and righteous ones go and enjoy celestial pleasures, but they 
hold that the heavenly pleasuies are not permanent and eternal 
and so aftei enjoying fruits of pleasures of the heavens for a 
definite period, the souls come back again to this material 
universe, and this is the difference betwe en the Greeks and the 
Hindus regarding then heavens and celestial pleasures 
However, the idea of heaven, life after death and immortality 
also prevail among the Jews, Faisees, Zoroastnans, Chinese, 
Scandinavians and others 

Regarding science and immortality, Swarm Abheda- 
c'nanda says that it is a common belief that science has noth ng 
to do with the pioblems of life after death and immortality , as 
it is absolutely concerned with the repeated observations and 
investigations upon the raw materials of the changing pheno- 
mena of the universe But that is not the fact Modem 
science “has resolved the whole phenomenal world into three 
states, and has explained that they are matter, energy, and 
consciousness These three things are the fundamental 
principles of the universe If von study science or any oi 
the philosophies of the world, you will find these thiee things, 
matter, energy, and consciousness But, in truth, matter, force 
or energy are inseparable, and they are different states of the 
same substance Then there comes the third thing, conscious- 
ness” Consciousness is indestructible and eternal bo science 
which resolves the three mam principles of matter, energy, and 
consciousness as the fundamental principles of the universe, 
is quite eligible for discussing about the doctnne of immortality, 
and the mystery of life beyond death held much science to the 
unifying truth of the universe, 

The chapter X deals with spiritualism Swami Abhedananda 
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explains m this chapter the mam principles and methods of 
spiritualism, with a scientific outlook He has refuted the 
popular belief and theories of production, combination and 
transmission The upholders of the production theory are the 
atheists, agnostics, materialists, and evolutionists They believe 
that the material body produces the soul, which is really absurd 
The upholders of the combination theory "explain that the 
neutral current is a stream which produces a stream of feelings 
The feelmgs are different units of feeling, which are loose and 
disconnected, and theie is no intelligent something which can 
connect those units of feelings This theory echoes the theory 
of the vtpumavadtn Buddhists, who maintain that m a stream of 
consciousness (vipuma), the units of consciousness are separate 
hom one another, and are momentary This theory is unten- 
able, as it admits no intelligent something which can bind or 
unite together the momentary units of consciousness 

Next we find that the transmission theory proves that 
the soul, or the mind, or the consciousness, is outside of the 
brain It is not the result or product of the brain, “but is some- 
thing like a self-conscious entity, which is using the brain, just 
os a musician uses the piano and plays on the keys” Now the 
transmission theory 'tells us that the 'double* or soul is the 
astral self of the individual, and this astral self is something 
which can live independent of the gross material body This 
astral self can pass out and can appear in etherial form and 
perform many acts, which our ordinary self cannot do The 
astral doubles are sometimes perceived by the relatives and the 
friends of the dying persons” Somehow or other, Vedanta 
accepts the transmission theory to prove that the matter is not 
perceived as an object, and is, therefore, meaningless, until 
there remains the mmd as the subject From this it is proved 
that matter is different from the mind, as the mind forms 
the ground as well as the cause of the matter 

Swami Abhbedananda has also discussed in this chapter the 
pioblems of personality and individuality The personality is 
that particular consciousness which is related to the physical 
body But individuality is something which is beyond the 
material body and is indivisible Personality is changing and 
tnight be held in an earth-bound condition, but individuality 
is constant, unchanging and infinite Personality is a kind of 
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mask and it is the garment of the mind Personality may be* 
double, table, and quadruple But it is not a certain state of con- 
sciousness, and is like an assumed chaiacter In othei words, it 
can be said that different ideas and dilfeient tendencies and 
desires create different personalities which are supported by 
unchanging and eternal individuality The Swann has ela- 
borately discussed about individuality and peisonality m lus 
book, True Psychology 

The chapter XI deals with spiritualism and Vedanta In 
this chapter Swami Abhedananda has discussed abobut the 
ancestor-worship which is pievalenl among the civilized 
nations like the ancient Indians, Egyptians, Babylonians, 
Chaldeans, Assyuans, Chinese, Pai sees and other nations The 
belief m the 'double has been mentioned before and this 
'double is like the sukshma-sharira of the departed soul The 
ancient Paisees used to call the departed souls of the ancestors, 
the fravtslm and the Hebrews called them elohm The Hindus 
perform the shraddha ceremony ioi the satisfaction of the 
departed soul, and they believe that anything offered with 
devotion and legard to the departed souls, bungs contentment 
and peace among the disembodied spirits The realm of the 
lathers or ancestors 1$ called the pttnloka , where departed 
lathers enjoy heavenly life and celestial pleasures The Katha 
Upanishad has related the stoiv of Nachiketa and Yama the 
Fuler of Death, and the story proves the existence of the soul 
after death The Hindu senptures say that the souls in this 
phenomenal plane and the souls in the astial plane axe dnected 
by the law of karma, or the law of action and reaction The 
Buddhists also admit the theoiy And this law of karma 
pioves the existence of the soul after death 

Swami Abhedananda has also described about the mediums 
through Whom the spa its can communicate with their friends 
and relatives in this phenomenal world with their astral bodies 
and Swami Abhedananda personally witnessed those material- 
ized spirit-bodies when he attended some of the interesting 
seances in America The Swami says that the earth-bound souls 
may take the form of previous material bodies for his intense 
Will, but they cannot hold those astral or subtle bodies for a 
long time, because they are not really conscious of their material 
bodies, so those bodies are melted away after a short time 
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The chapter XII deals with the problems of spiritualism 
and ancestor-worship This chapter can be said to be the 
supplementary one of chapter XI It is interesting to men* 
tion that Swami Abhedananda has explained in this chapter 
many things about spiritualism including the miserable state of 
the disembodied spirits and of the mediums, together with the 
ancestorship m dilferent scriptures of different nations of the 
world He has also related some of his personal experiences he 
gathered m the seances with the spint-commumcation He 
says 'Having spent sometime with the mediums of all hinds 
that exist in America, I wish to say a few words regarding my 
experiences I have been invited by the spiritualists to speak 
for them and to attend their seances I had accepted their 
invitations with great pleasure in order to make some investiga- 
tions for my own satisfaction I have seen many materialized 
spirits and have spoken with them I have had long conversa- 
tions with the spirits who spoke through the tin trumphets, and 
have asked them many questions, but I have not found a single 
spirit in any seance and not a single medium who could answer 
my questions satisfactorily I have asked them about the life 
after death, * * on many occasions they have confessed their 
ignorance and have said 'We do not know, you know better that 
we can tell you Some spirits have often referred to me for my 
approval of their answers to the questions which they were 
asked by other sitters A few years ago, I was amused to hear 
from a materializing spirit in a public seance *Oh, here is a 
thinking-box, what can we say before him ? 1 This exclamation 
came from an American Indian spirit I was sitting next to the 
husband of the medium and, as he was a friend of mine, I asked 
him the meaning of such a remark He said 'She refer to 
>ou, I inquired 'Why?* He replied 'She thinks you are very 
wise, and she cannot show her power I am sorry to say that 
the seance was not successful that evening On another occasion, 
I had a long talk with a spirit, and asked her many question? 
regarding the mode of living m the spirit world, and her answer? 
to my questions were perfectly idiotic * * Sometimes, however, 
I noticed that telepathically my own thoughts and my own 
ideas and every expression was reproduced as perfectly as if 
I was answering my own question * * Some of them con- 
gratulated me and said 'My spirit-guides have taught me 
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•exactly what you have explained' 

The chaptei XIII deals with the spiritualistic mediumship 
Ihe Swarm says 'We are all familiar with the process of 
■developing mediumship * * Those who wish to become the 
mediums, seek the company of other fuends who have the same 
desire They form themselves into a circle which is known as 
the developing circle They are told by other mediums, 01 bv 
their spirit-guides, to select a definite room, wheie they should 
sit as often as possible* at least once a week, but the sittings 
must be at the same hour and m the same evening of the week 
* *” The sitters sit m the developing circle with their negative 
mind, and must not ask any question, but surrender themselves 
to the will of then invisible control, and calmly wait for the 
wonderful results of the developing process 

Regarding the mediums, the Swarm says that "a medium, 
who appeals to be inspired in a semi-trance or full trance 
■condition, does not show any power of his or her, which may be 
called a gift or mspnation * * \ medium, who becomes 

absolutely negative or passive m mmd and body, becomes 
subject to ill the surrounding influences of the earth-bound 
spirits who aie constantly seeking oppoitunity to contiol, and 
make some victims, and thus through ignorance a medium opens 
a psychic field which is dominated by the will of these earth- 
bound spirit" And for this reason, Swami Abhedananda has 
not encouiaged them who wish to be the mediums, because the 
mediums in many cases lose then physical and mental powers, 
and sometimes become invalid 

The chapter XIV deals with the automatic slate-writing 
In this chapter, the Swami has related the story of his depaited 
g urubhai Jogen (Swami Jogananda), who appeared before the 
seances, and wrote with a blue pencil his name m four 
classical languages, Sanskrit, Fnglish, Bengali and Greek Mr 
Keeler was the medium, and it happened on August 5th at 
10 o'clock in America The photograph of this slate-wnting with 
the spirit-hand has been included m this book, Life Beyond 
fyeath The Swami says f Tn another seance when I wanted 
to see Jogen materialised, he replied that he did not like it, 
I was surprised to the spirit of Babu Balaram Basil of 57* Hama- 
kanta Bose Street, Calcutta * * After blessing me, the whole 
materialized figure pf Balaram Babu melted away m a mist like 
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white substance ( ectoplasm ) and disappeared” 

The chapter XV or the last chapter deals with ‘what is 
there beyond the giave In this chapter, Swami Abhedananda. 
Has elaboiately and scientifically dealt with many important 
pioblems of spiritualism He says that Jesus the Chust brought 
eternal life into light, and the Chnstians believe m the lesuirec- 
turn of the spiritual body, which continue to live after the gross 
physical body is destroyed, and this belief proves the immortality 
of the soul among the Christian nations of the world The 
similar belief is seen also among the Zoroastnans, Egyptians, 
Chaldeans, Babylonians, Chinese, Hindus and all othei ancient 
nations like the Homans, the Greeks, and the Scandinavians. 
They all had a belief m an eternal life 

The Swami says that when a soul goes out of the matenal 
body alter death, it sleeps without consciousness or knowledge 
of hcs passing away, and he awakes after a long time When 
he awakes, he finds himself in an unknown world m an un- 
fa vout able circumstance with which he is not familiar* Then 
his sleeping and unfulfilled desires become very acute He 
tues to mitigate his desires, but fails, and so he suffers much, 
and this suffering of the departed soul has been described as 
the suffenng of hell (naraka-yantram) But the good souls 
enjoy peace and happiness m the after-world An earth-bound 
spirit further suffers for his failure in communicating with the 
r»eai and dear ones It has been recorded that many dis- 
embodied souls try to rush m the open passage of the 
mediumistic current, but many of them cannot materialize 
themselves for then lack of will-power, and so they suffer But 
the spirits can materialize themselves either with the help of 
the mediums, or without the help of any medium B V 
Schrenck Notzing, Sir Oliver Lodge, Sir Arthur Conon Doyle 
and others have given vivid descriptions of the process of 
materialization* of the disembodied spirits Swami Abhedananda 
says that a very few people understand or believe m the process 
of spirit-materialization “I have seen with my own eyes and 
caiefully examined in every possible way which I use under 
those circumstances I have been called to come inside the 
cabinet of a seance where I felt at least twenty hands on my 
back, some pulling my collar, sash, and some putting hands on 
my back all at the same time 0 * I have held the materialised 
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hand of an Amencan-Indian spmt which melted away in my 
hand’ The Swami says ‘Some of the dying peisons 

develop) the clairvoyance and the clauaudience They can appear 
just at the distant friends in the foim of the appantion and 
they can give their messages Fuither he has said r 
“If it (the departed soul) has stiong attachments to the 
relatives or the friends and it it cannot get over those 
attachments, it hovers aiound them, lemams close to them, 
tiies to help them to be loved by them, and thue it is conscious 
of its personality * 0 I would be wondering while my lelatives 
and fi lends and all the dearest ones do not recognise me, and 
there I have to suffer Now that is what hapiiens with certain 
people who do not know that they are dead 9 * It is just like 
4i state of hell' “But many of the departed spirits remain in 
tint state of delusion for a long time Our time does not affect 
the spirits Ours a thousand years may be five days to them, 
because ours is according to our standard and their according 
to their standard So no one can say how long a soul wall 
remain in any particular condition in the afterworld is important 
that we should remember this law that we create our future, we 
create our destiny, and we build our character by our thoughts 
and deeds” However the Swami has warned and instructed 
them who are eager to be the mediums and also wish to sit 
in the seance to communicate with the disembodied spa its 
fthat the aims and object of human life are to attain the 
self-realization, and not to satisfy the cheap curiosity of com- 
municating with the departed spirits Because by communicat- 
ing with the spirits, good or bad, a man cannot make himself 
free from the bondage of nescience or matja The Swami sa> s 
“Supposing all the phenomena of spiritism to be true and 
genuine, but what have the spiritualists gained by these com- 
munications outside of the satisfaction of their idle curiosity? 
Have they learned any of the higher fhiths? * * Vain is the 
hope of those spiritualists who expect to know the absolute 
Truth through communications from the earth-bound spirits” 
The Swami further says that death teaches a great lesson to all 
the mortal beings, and teaches that the material body as well 
as the material world along with its pleasures and pains, are 
not permanent The permanent thing xn this world is the 
Atman , which is the background or support of the body and 



THE PHILOSOPHICAL IDEAS 


271 


The world So we should go beyond the attachment of the 
woiklly pleasures, and should attain to the highest spiritual 
lealization of the Atman The Swann afterwards concludes 
We are just playing on the suiface, but the time is bound to 
•come for each individual soul when there will be an awakening 
of a desire to know the real truth’ 



CHAPTER XXII 


SCIENCE OF PSYCHIC PHENOMENA 

Well has it been said by Swami Abhedananda, the direct 
disciple of Sri Ramaknshna ‘ Those, who care foi name, fame,, 
and worldly prospeuty may run aftei psychic poweis and 
exercise them for their selfish motives, but the true seekers 
after spiritual perfection never crave for them, but shun them 
as obstacles and souice of bondage and self-delusion' The 
mystic Sadhaka Ramaprasad also sang "Full many a gem 
(mam) is scattered in the courtyard of the Loid Chintamam V 
but the tiue loveis of God never hanker aftei them, but they 
stnve only to see the Deity which is the mam object of their 
unswerving love and devotion, The path to spiritual per* 
fection is never smooth and easy-gomg, but from time to time 
there appear high hills of temptations as pseudo-gems of 
stddhis, or the psychic powers, which delude and mislead the 
individual souls The real aspirants of divine knowledge 
are never deluded by them 

The subconscious plane is a vast field, says Swami 
Abhedananda, as it "possesses unlimited powers and possibil- 
ities" It is the hidden storehouse of energy and power, and 
all powers that are manifested on the physical, mental, and 
spiritual planes, are different phases of the same unmamfestcd 
energy, lying latent in the subconscious or the unconscious 
It is the subliminal self that creates destiny and character of 
all the individual souls It is the perennial sources that 
enables us to express thoughts and deeds m our daily uin of life 
It can be controlled and concentrated It is completely 
mastered by the Yogis who practise for then eternal union with 
the infinite source of knowledge and bliss, nay, for the divine 
realization of the Absolute By their ceaseless and sincere 
sadhana or spiritual practices they can draw out all the powers 
Ivmg latent below the threshold of the subconscious plane of 
the mind But these powers are scattered gems and peails in 
the courtyard of the Divine Lord, as has been said before, 
and so they never help us to enter mto the inner sanctuary of 
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Chintamam, the Lord of the universe It is for this reason", 
says the Swami, “Jesus the Christ, Buddha, Ratnakrishna, and 
other spiritual leaders of mankind forbade their disciples to 
make any demonstration of psvchic power or psychic pheno- 
mena, but taught them to obey the true spiritual laws by rising 
above the psychic nature* 

Swami Abhedananda warns us always not to give any 
response to the allurmg call of our selfish motives and petty 
desires and also not to run after the will-o-the-wisp of the 
psychic phenomena, but instructs and inspires us to overcome 
and tzauscend them with our triumphant march towards the 
realization of the absolute consciousness He says that it is 
our goal of life to immortalize ourselves with the radiance of 
Fternity*, and not to make ourselves the men of the cave’ which 
is no other than the den of delusion It is the Blessedness alone 
that can remove the cares and anxieties of the deceitful wo r ld 
and that can console us with the blessings of the tranquil peace 
and the everlasting happiness 

We should remember the words of the Swami “The secret 
chamber of the soul of an ordinary man or woman is packed 
up from the ceiling to the floor with thoughts and ideas that 
are worldly, and also with desires and hapjuness of the flesh, 
and still we wonder why God does not come to us, why we have 
not attained the Godconsciousness” (Path of Realization) So, 
"there must be”, as Eckhart says, “perfect stillness in the soul 
before God can whisper His word into it * * When all passions 
are stilled and all worldly desires are silenced, the word of Cod 
can be heard in the soul” 

The spiritual perfection is the be-all and end all of the 
human life The charms of the psvchic phenomena are frail 
and fleeting to those who sincerely aspire to drink deep the 
nectar of Heaven and Immortality So we should not be mad 
to run after them, but should raise ourselves to the limitless 
height of perfect wisdom and eternal freedom 

This volume contains five illuminating lectures on the 
Science of Psychic Phenomena , delivered in America, and they 
march with an array of historical and experimental facts, skil- 
fully treated with the philosophical and scientific thoughts 
The Swami thus deals with his subject m the chapter I, showing 
that the psychic forces are submerged under the threshold of 

18 
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the subconscious mind They are like the waves of different 
sizes that rise from the bottom to the conscious plane, and play 
the miracles of the wonderful powers These poweis originally 
exist in the universe, and pervade the whole field of it And 
they are not extra ordinary ones, but appear as such, because 
we do not know their leal nature and source Natuially they 
lemain with us as obscure and unknown, and so we take them as 
wonders Ihe Swami has wisely explained all the phases of 
those powers, such as, hypnotism, telepathy or thought-trans- 
ference, mind-reading, clairvoyance, clairaudience, and other 
marvellous psychic phenomena with the spirit of a true scientist 
He says that these powers can be achieved and be mastered by 
the systematic yogic practices The Patanjala and other systems 
of Yoga of India deal with them and say that they are the 
inherent powers of the mind They bring only material pros- 
perity and success, but fail to bung unto us the deliverance 
and the heavenly peace 

In the chapter II, Swami Abhedananda deals skilfully witf} 
the Prana and the Healing Potter He says that the hpman 
mind is nothing but "a continued adaptation to environments 
* * The more perfect the adaptations, the more perfect is the 
manifestation of life The law of adaptation is not mechanical 
or chemical, but it is what we call the manifestation of the life- 
force, or the vital energy Everything in this universe is 
governed by this inevitable or inscrutable law, and the violation 
of this law brings disorder In the physique (body) and the 
psyche (mmd) It also creates ill-health, diseases, and similar 
disturbances The hf e-force or Prana is the prime mover of the 
mmd It is also the sustamer and preserver of the organism 
of the universe So if any one can control this life-force which 
is known as the vital energy, he becomes the master of the 
body and the mind, nay, he becomes the master of the whole 
universe 

The chapter III deals with the Magnetic Healing The 
magnetic healing is also the power of the Prana In this lecture, 
Swarm Abhedananda narrates two of the striking incidents of 
the magnetic healing power of his great Master, Sri Rama- 
krishna Paramahamsa, one is that of curing the headache of 
Swami Vivekananda, and the other is that of removing the 
appetite of some of the Master's disciples 



THE PHILOSOPHICAL IDEAS 


275 


The chapter XV deals with three lectures (1) Science of 
Mental Healing, (2) Spiritual Healing, and (3) Healing by 
D incarnate Spirtt In the first lecture, the Swaim shows the 
intimate relation between the body and the mind In it* he 
refutes all the prevailing materialistic theories which view that 
life and mmd 4 are the results of material forces and chemical 
ictions of matter * ° Consciousness is the result of the activity 
ot the brain cells " The Swami says that 'every mental function 
produces the corresponding physical changes m the system 
The mental suggestion produces some wonderful effects upon 
the physical body He gives two illustrations about it one is 
of a girl who was cured by mere suggestion in her hypnotic 
sleep, and the other, of a man who fell a victim to death by the 
mental suggestion The close study of the latent powers of 
the mind and its exercise can cure all diseases and ailments 
The Swami also forwards here a statement of his personal 
•experience about the curing of the mountain-sickness bv the 
power of the mind He shows that every organ of our organism 
has been created as the outcome of our desires The mental 
healing is a natural power and not an extraordinary one 
In the second lecture Swami Abhedananda says that c all 
the spiritual healing is produced by the individual self when 
he reaches the highest stage of spiritual progress This science 
of spiritual healing covers various methods of the healing, 
such as, regulating the body and the mmd, the physical 
movements, and the correct breathing It contains the negative 
and the affirmative methods There is another kind of healing 
which is known as the metaphysical method He states 
how he cured the fractured fizula of his own right leg by mental 
-suggestion, when he was m the Vedanta Ashrama at West 
Cornwall, Connecticut He also says that before healing others, 
we shall acquire the power of self-healing first 

The third lecture of the Swami shows how the disembodied 
spirits possess the healing power He savs that the praver is 
another method, by which healing can be done*' He la ns stress 
upon the right faith and discards the blind one He concludes 
by saying* "Science of the spiritual healing thus explains 
the power of the spmt over the mmd and the matter, and that 
•£ach living soul, being the image r or reflection of the divine 
spirit, is the true healer within us” 
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The chapter V gives a masterly exposition-cum-interpreta- 
tion of the hctence of Perfect Health In it, Swami Abhedananda 
shows that 'perfect health is the firm and sure root of success* 
prosperity, fulfilment of desires, and freedom of the soul* He 
says that the body is the temple of God, and the body is the 
instrument, by which men can love the spiritual achievement 
He refutes all the materialistic arguments, regarding the soul 
and consciousness He condemns the unjust and queer criti- 
cisms of the Christian missionaries and the socalled apostles of 
Western civilization who redicule the custom and the sanitarv 
laws of the Hindus of India He says “They (Christian 
missionaries) condemned this custom and called the Hindus 
heathen ldolators and worshippers of cows With a loud noise 
they tried to civilize them, by converting them into their own 
faith But now those heathen customs are adopted in civilized 
America” 

Swami Abhedananda savs “In India, religion was brought 
into every phase of life” The people of India eat religion* 
drink religion, sleep religion, talk religion, and dream religion 
Religion is their laws of life, and they apply and use religion 
in all the spheres of their lives Constant thought of the 
material objects drags the soul down on the plane of the gross 
matter, and the Swami calls this 'thought' as the 'attachment* 
or delusion that compels us 'to mistake the body for the soul 
and matter for spirit So he instructs all to strike off the fetters 
of the earthly attachments and to seek God, the unchangeable 
Reality amidst the continual changes of the world He says 
that it is the body that suffers from cold or diseases, and 
not the soul The soul is diseaseless and deathless Still 
the body should not be overlooked and ignored, as it is the best 
means for achieving the highest goal of human life The 
lobust body, or the sound health, is necessary to enjov the 
blessings of the peaceful life, and this “is to be found, when 
one does not think of the body, and when one does not feel 
its existence in particular” The treatment of such an abstruse 
subject has been made clear by Swami Abhedananda with a 
critical and keen sense of judgment m a clear and lucid stvle 
The readers, familiar with the works of the Swami, will see in 
these pages the firm Imprints of scholarship, intellectuality, and 
spiritual excellence, along with a comprehensive view of a 
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master mind His wonderful argument* and dear 
insight bear testimony to the fact that he himself knows how 
to unveil the mystery of the world as well as of the psychic 
phenomena So he has got every right to deal with this difficult 
subject and to show the path of emancipation to them, who 
-are carried away by the flood-waves of charms of the psychic 
phenomena 

The appendix, Science oj Mystery discloses the fact that 
everything of the universe remained unmanifested in the 
begmnmgless past in the womb of the primordial energy or 
Frakrih, and when evolution is required, everything appears in 
material form, and agam in involution, everything manifested 
goes back to the causal state Therefore, nothing is lost The 
world of change is impermanent, but amidst the changes, there 
as an unchanging substance which is biown as the Atman, or 
the Brahman The Atman forms the ground as well as the 
cause of the universe, but from the non dauhstic standpoints the 
Atmart is not the ground and the cause of the world-appearance, 
but for the nescience or maya, evolution and involution (srisihi 
and pralaya) happen The Swami instructs all to take shelter 
in the Atman which is immortal and self-shining for regaining 
the immortal nature of them 



CHAPTER XXIII 


THE MySTElU OF DEATH 
A Study in Philosophy and Religion of the 
Katha Upamshad 

The Mystery of Death was delivered serially as class lectures 
before the American students and audiences from the 2nd 
January, 1906 to the 8th May, 1906 Nineteen lectures were 
deliveied with the cential thought and philosophy of the 
Katha Upamshad Some euoneously take it as a book on the 
Science of Spiritualism, i e , the science and whereabouts of the 
departed souls, and the details of the spirit-world (paraloka or 
pretaloka)^ but, in truth, it is a book on philosophy and 
lehgion of the Katha Upantshad, along with the sacred 
dialogue between Nachiketa, the seeker after the divine Truth* 
and Tama, the Ruler of Death Swamt Abhedananda has given 
m this book a systematic discussion on the religious and 
philosophical thoughts of ancient India 

It is interesting to mention in this connection that it seems 
that Swami Abhedananda has selected the title, The Mystery of 
Death , of the book, being inspired by the essay on the Secret 
of Death by Ralph Waldo Emerson and also by the essay or 
the book, entitled The Secret of Death by Sir Edwin Arnold 
Emerson imbibed the sublime thoughts and ideas of the Gi ta, 
Upantshad , and Vedanta, and specially was inspired in the 
upamshadic thoughts by the philosopher, Schopenhauer 
Emerson was also inspired by the philosophy of the Bhagavad 
Gxta by Carlyle However, let me quote some of the lines of 
the lecture Ralph Waldo Emerson’ s Foem ‘Brahm*, delivered 
by Swami Abhedananda in New York on April 4, 1921, before 
the American audience, which will throw some light on the 
matter The Swami says "In his essay on Immortality, 
Emerson quotes from one of these Upamshads, a portion of the 
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Veda, that is the earliest treatise on the Vedanta philosophy, 
He takes the translation of the Katha Upamshad into his essay 
and incorporates it It is entitled, The Secret of Death It was 
afterwards translated by Sir Edwin Arnold under the title, The 
Secret of Death It begins with the story that a young man who 
was a seeker after truth was sent to the abode of death, and 
he asked questions about what happens after death, * *’ It 
seems that the Swami has slightly changed the title given by 
both Ralph Waldo Emerson and Sir Edwin Arnold, and has 
selected the title of his book on religion and philosophy of 
the Katha Upamshad as the Mystery of Death The lecture 
on “Ralph Waldo Emerson's Poem Brahtn has been printed 
as an Appendix l to Swami Abhedanandas new book, Thoughts 
on Sanidhtja , Buddhism and Vedanta 

The Katha Upamshad belongs to the Krishna Yajurvada, 1 e 
it is the Upanishad or the rationalistic philosophy and religion 
of the Yajurveda This Upanishad contains two main chapters, 
and m the first chapter there are three dialogues with seventy- 
two slokas , and three dialogues with forty-eight slokas The 
Upantshads are known as the revelation of the eternal Truth 
which was revealed in the purified hearts of the vedic Rislus 
The seers of ancient India practised the spiritual sadhana and 
saw in their ecstatic vision the eternal unchangeable Truth, and 
this Truth was preserved through ages In ancient India, the 
\ edic and the upanishadic texts (treatises) were orally transmit- 
ted from generation to generation The sincere students used to 
take lessons of the upanishadic texts staying long at the pre- 
ceptors* houses Gradually the texts of the Upanishads were 
written on the leaves of trees, or on the dry barks of trees, and 
when paper was invented, they were put in paper 

The Upamshad teaches that truth which is one, is 
manifested in manifold ways The setf-revealed truth of the 
Upanishad says that ordinary men live m the den of delusion, 
and so they make themselves enchained in the attachment 
of the worldly things They are rather the toys in the hand of 
nescience ( afnana ), but when their minds are sufficiently puri- 
fied by vtchara, their plays of games in the world of con- 
tingencies and delusion are ended, and then realize the 
absolute Truth which eternally resides m their hearts They 
then come to know that their desires and attachment to the 
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deceitful worldly things have created an eternal cycle of 
births and rebirths which entails a limitless chain of ascends 
and descends, and there is no escape for them, until and 
unless they cut asunder the chain of delusion or maya which 
has made them forget their innermost immortal essence The 
sublime teachings of the Upamshad lead them to the path of 
escape from the dan of delusion, and enlighten them to realize 
the changing nature of tile worldly things as well as the un- 
changing nature of the absolute consciousness which is known 
m the Upanishad as the Atman or Brahman This realization 
of the Atman or Brahman comes when men are awaken- 
ed from the sleep of nescience (apiana) 

Now, what do we mean by the word ‘XJpanishad? Swumi 
ADMedananda has thrown sufficient light upon the term, and 
says that "the Upamshad is that which destroys the ignorance 
and superstition of the individual soul”, or “that which guides 
the individual soul towards the attainment of the highest 
wisdom and perfection”, or 'that which slackens the attachment 
to our material bodies and to earthly conditions and to the 
material world” Sankara and the commentators also interpret- 
ed the word Upamshad in these three main ways They have 
said that the word Upamshad does not connote the idea of a 
particular book, or some definite books, but it connotes the idea 
ol collection of wisdom and truth which are eternal, uncontra- 
dicted and permanent all the time The Upanishad is a self- 
revealed truth which discloses the mystery of the absolute un- 
changeable Truth Swann Abhedananda says that the 
Upanishad is the “collected wisdom which is eternal and 
uncreated by human agency * * It emanates from God, it is 
God, it is the highest of our life* 

Sankaracharya said that the Upamshad is the moksha - 
shastra or the Brahmavidya, because it reveals the immediate 
knowledge or awarenes of the Brahman Sankara said that 
those who are sincere seekers after the absolute Truth, and 
have purified their hearts not by the process of the suppresion of 
manifold desires (i e , mind), but by transforming the desires 
into pure consciousness (shuddha-ehaitanya), undoubtedly go 
beyond all doubts, all bindings and also beyond the cycle of 
births and rebirths forever and ever, and realize the tran- 
scending Brahman Sankara mentioned in one of the com- 
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The subject-matter (vishaya) of the Upamshad is the 
Parabrahman, the highest unchangeable Truth The utility or 
importance (prayojana) lies in the utter extinction of the fire 
of worldly desires and simultaneous attainment of the 
supramental knowledge The connection (samvandha) between 
the seeker of the Truth and the Upamshad is also well-estab- 
lished by the supreme divine goal Sankara mentioned 
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The Katha Upamshad belongs to the recension 
{ shakha ) of the vedic Katha community The Vedas are four 
in number, and they are Rik, Sama, Yajuh, and Atbarva But 
these four Vedas are divided into different recensions (shakhas) 
according to different vedic branches connected with different 
clans Though the real aim and object of the various clans 
and communities were to perform the religious ntes ( shastras ) 
and sacrifices (yajruis), yet their mantras, their methods and 
mateuals of offerings of the oblations and their particulars of 
performances were different from one another Again from the 
evidences of the Vedas and the Brahmanas we know that each 
clan and community adopted different meters mantras, texts 
and injunctions of the Vedas, suitable to their purpose Different 
grammars were composed for the different Vedic recensions 
and they were known as the Shtkshas and the Prattshakhyas The 
portion of the Vedas which describes the rituals and cere- 
monies, is called the karmakanda, and that which teaches 
renunciation, discrimination or discrimination or discriminative 
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knowledge and the nature ot the highest Truth, is called the 
piamkanda The Upamshads are mainly included m the 
spiritualistic portion fonanakanda) of the Vedas It should be 
lemembered that each Veda and the upa-Veda contain different 
Upamshads 

The Upamshads form the foundation of the Vedanta 
philosophy in India Sadananda Yah says in the Vedantasara 
that the name Upamshad signifies ‘Vedanta* as — “ vedantorwm - 
opamshadpramanam\ and the Sutras by Vyasa and the 
hhariraka-bhasija by Sankara are helpful to the study of the 
Upamshads "tadupakaruu sharirakasutradim chd ’ Swami 
Abhedananda says that m the Upamshads you will find the 
germs of the beautiful philosophy of Vedanta The Upamshads 
are like the grapes and the Vedanta philosophy is like the 
essence squeezed out of those grapes The Vedanta philosophy 
is based upon the teachings of the Upamshads , but the Vedanta 
philosophy is more systematised and rational The Upantshuds, 
being the revealed truths of the ecstatic visions of the vcdic 
Rishis, are very simple and sublime 

Ihe Katha Upamshad relates the story and dialogues of 
Nachiketa and Yama, the Ruler of Death, and through their 
dialogues we come to know the mystery of the afterworld 
(parloka), law of karma, the destiny of men, and of all the 
living beings the Providence, the absolute Truth and its un- 
dving nature, renunciation and love for knowledge and truth. 
The Katha Upamshad begins with the story which may not be 
out and out historical, but it explains the nature of faith and 
leason of the human beings, their spiritual hunger and also 
their highest aim of life Nachiketa was a rare questioner and 
student, and Yama, the Ruler of Death, was a unique spiritual 
teacher Nachiketa was a real seeker after truth, and he was 
strictly cross-examined by the self-reahzed teacher, the Ruler 
ot Death The Ruler of Death enquired whether Nachiketa 
wanted the pleasures of the delusive world, or the perma- 
nent pleasure and peace of the Divine realization, and when 
he came to know that Nachiketa was really a seeker after 
the absolute Truth and the eternal happiness, then he sanction- 
ed his long-cherished boons, and opened his spiritual eyes for 
transparent vision of the self-revealing Brahman-knowledge 
Nachiketa was repeatedly tempted by the Ruler of Death, but 
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was not moved by any of his masters temptations, and so he 
succeeded in receiving the blessings of the Ruler of Death, 
and that blessings enabled him to drink deep the nectar of 
immortality, and to escape eternally from the cycle of 
delusion 

The beautiful story of Nachiketa and Yama further 
teaches us that whosoevei becomes a sincere soul , or whosoever 
1 enounces everything for the sake of the highest Truth, is suit- 
ed to get the fruitful consequence and his life's myster\ is 
solved once for all, and he becomes the living God on this 
earth Every man should be free from the bear of death and he 
should remember that this material body is the temple of God, the 
Absolute His dut> will be to reach God, the Absolute and not 
to be attached to the temple, the body His longing and aspira- 
tion will be to realize the innermost essence, and not to wander 
about the outward world Yama, the Ruler of Death, realized 
himself the absolute Truth, and so it was possible for him 
to grant so easily Nachiketa's cherished boon In the 
Vpantshad , it has been said that he who is Brahmavid him- 
self, can only confer the blessings of the Brahmajnana, and none 
else So all seekers of Truth should approach first the realized 
Guru, and then be sincere m his asking of the highest Truth 

Swami Abhedananda was the direct disciple of Sri Rama* 

1 rishna Paramahamsa He sat at the holy feet of his winderful 
Master, and got the key to unlock the mystery of the immortal 
life and celestial bliss Being a man of Divine realization, the 
Swann’s writings and speeches breathe the air of spiritual 
thoughts and ideas that animate and elevate the level of con- 
sciousness of all human beings He has represented the cenlial 
philosophy of the Katha Upanishad in a very beautiful way and 
m lucid language He has discussed about the subjects like the 
changeable and unchangeable aspects of the world and the> 
Absolute, the knowledge of the Absolute, the ego and the true 
^elf, the ego, self and sensation, the divine element in us, the 
lealm of immortality, unity in variety, the purification of the 
soul, the oneness amidst the manifold, the phenomenal universe 
and the Brahman, and the beginning of the realization These 
are the central ideas and the essence of all the philosophies 
of both the East and the West, and all the seekers after Truth 
of all the countries of the world are absolutely concerned with 
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these vital questions and problems to be solved m their religious 
-and spuitual life 

Viewing from the phenomenal standpoint Swami Abheda- 
nanda has said that this world of thoughts and deeds beais a 
pragmatic value and importance in the lives of them who live, 
move and have their beings in it, but from the transcendental 
uewpoint the world of appearance has no value except its 
.ground, the Atman, which pervades and permeates th< world 
“isha vasyam tdam sarvam yat kmcha jagatyam \agat* The 
Advaita Vedanta philosophy says that this phenomenal world 
is constituted out of space, time and causation, which aie the 
categories of nescience or maija and, therefore, the world of 
phenomena is subject to change So, while describing the un- 
leahty of the relative existence of the phenomenal world, Swami 
Abhedananda says "Within the realm of tins duality, we cannot 
And anything that is absolutely unchangeable and permanent 
This relative existence is subject to change How far does this 
relative existence extend? It extends as far as there is space, 
and as far as there is time, and that which is absolute or un- 
changeable, is not within the realm of time and space, but it 
transcends them both (Chapter IV) 

While discussing about time and space in An Introduction 
to Transcendental Logtc, Immanual Kant has described them 
as the pure intuitions, because, according to Kant, time and 
.space as the pure intuitions are independent of the nature of 
the perceived objects, whereas the empirical intuitions like led, 
v lute, extension, sohditv, etc , are the actual objects of percep- 
tion Kant has interlinked intuitions with the concepts, 
v,hich are also divided mto two, pure and empmcal According 
io Kant, an intuition is only a mental image, and time and space 
are the ptire intuitions which are the mental products, and 
are directly apprehended by the mind itself The Advmta 
Vedanta philosophy considers the mind or Antahkarana as the 
internal organ, so time and space, according to the followers of 
Advaita Vedanta, are the objects of senses, and, therefore, time 
and space' are not absolutely independent of the nature of the 
perceived objects, as Kant holds The Vedanta philosophy 
further recognizes ti m6 and space as the categories of riescience 
o! mifcya, and, therefore, they have decay and change 

Swami Abhedananda has defined time and space m a new 
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and novel way He says “Now, what is time and space? Time 
is nothing but that interval which exists between two ideas 
One idea arises m our mind, and another idea follows it, and. 
that succession or the interval between the two ideas is cailecL 
‘trnie Space means co-existence' That is, if you think of 
yourself as standing or sitting here and think at the same time 
of some other point which is outside of yourself, and if you hold 
these two thoughts, that which separates them, is called space', 
Consequently time and space both depend upon the existence 
of our mental condition (Chapter IV) So we find that though 
time and space are purely the psychic contents (space is recog- 
r lzed sometimes as a psycho-material content) and are perceived 
by the mmd, yet they are considered as the phenomenal ones,, 
being the inherent ingredients of the phenomenal universe^ 
Swarm Abhedananda has said that when vou analyse in that 
way, you find “that everything in the phenomenal world is 
within time and space, but if you can go beyond time and space, 
you rise above your mental states So long as there is tube,, 
there is space, there is the mental activity on the phenomenal 
plane and if you nse above time and space, you come to 
the absolute reality that is unconditional and that has neither 
beginning, nor end” (Chapter IV), In truth, if we even imagine 
the existence of time and space m the Absolute ox the Atman, 
then the Atman will fall short of its transcendent nature, and 
will be an object of the sense perceptions like a gross materiaf 
object But the Vedanta philosophy says that the Atman , or the 
Brahman, is not apprehended by any sense, nor even by intellect 
or reason, but is experienced by the supersensible divine feel- 
ing or intuition ( anubhutt) y which is absolutely devoid of the 
tripartite principles of the knower (inata), the knowledge 
(imna) and the known (ineya) The Katha Upanishad calls it 
the only existent something — “astityekopalabdhvayam 9 and 
"naita vacha na manasa praptum shakya no chakshusha* 

Swami Abhedananda says that the Katha Upanishad has 
given an explanation of the realm of immortality which trans- 
cends the limits of tune, space and causality, and that immortal 
realm is the Atman , where there remains no nescience or mayd 
The Katha Upanishad has compared this charming phenomenal 
world With a fig tree (Ashvattha-vriksha — Ficus Indtca) which 
has its root upward and branches downwards “urdhamulo’isak- 
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shakha esho 3 shvatthah sanatanah”, 1 e this fig tree of the pheno- 
menal universe is not destructible and impermanent, but is 
evei lasting and eternal But the very word vriksha* connotes 
the idea of impermanence ( antttja ), and it appears as permanent 
for its all-pervading immortal and eternal root ( mula), the 
Atman or Brahman The Advaita Vedanta philosophy also 
says about the nature of the phenomenal world as anadi hntu 
shanta\ ie, eternal, but limited, Swami ^bhedananda says 
*ln other words, those who can see the root of this tree of the 
phenomenal universe and, instead of being attracted by iht 
flowers and fruits and leaves and branches, can go to the root 
or Source and are able to reach the plane of lmmoitahty* 
(Chapter XVI) Now what does the nature of immortality or 
immortal life signify? This question was ashed by Nachiketa, 
the seeker after the real Self, and this is also the vital question 
of all the seekers after Truth of all the nations of the world 
The Swami says that the Atman , or the Brahman, is the nature 
of the unchangeable absolute Reality, and it remains perfect and 
unchangeable amidst all the changes of the phenomenal 
universe. “After the dissolution of the phenomenal universe , 
says Swami Abhedananda, “everything will remain latent m 
the seed form Our bodies may be reduced to their elements, 
to atoms, and molecules, and to forces of nature Our souls, 
however, will remain perfect, or remain intact, and will not 
be anmhiliated, or dissolved, or destroyed, but will continue 
to exist, and retain all the powers and desires and tendencies, 
which they possess * The vedantic idea is this that after 
the dissolution [pralaya) everything of the universe remains 
latent in seed form in the womb of the Frakriti > the 
primordial energy, and this eternal Frakriti , or the undiffeien- 
tnted consciousness (Avyakta), together with the prime con- 
sciousness is the self-shming pure Brahman and is known as 
Isvara , who co-exists with the causal nescience and at the 
same time transcends it. When evolution begins, the latent 
seeds of the universe are manifested first in the subtle form 
nnd then m the gross form The subtle form of the pheno- 
menal universe is known as the Hiranyagarbha (-Brahman), and 
the gross f6rm of it is known as the Virata, and they are known 
the assuming second' and first principles Isvara is known 
a$ the socalled thfrd principle, r and 7 the mshkala (partless) 
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iishuddha (pure) Brahman is known as the assuming fourth 
principle In fact, the transcendent Brahman is absolutely 
raised above the category of the fourth principle, as this assum- 
ing category of the fourth principle is recognized as no other 
than an element of the nescience or nuiya, whereas the absolute 
Brahman tianscends the limit of nuiya This transcendent 
Brahman is the only desirable object (shreyah) to be obtained 
or achieved, and all other objects ( preyas ), other than the 
absolute Brahman, should be shunned or rejected Nachileta 
lealized this truth very well, and so he rejected all the boons 
other than the boon of the knowledge of the Brahman 
( brahmajnana ) 

In the Chapter XVII o£ this book, while explaining the 
secret of the world as the result of the vibrations 1 yakulum 
hncha ]agat sartam prana ejatt nihsrttam”, Swami Abheda- 
nanda says that all the animate and inanimate objects of 
the universe are nothing but the result or product of the 
ubrations of the prana > or vital force These vibrations of 
the prana are at the root of the tree of the changmg universe, 
.and are also the cause of the world-appearance The 
Upanishad says that this prana is the cosmic life-pnnciple, and 
it produces the motion or vibration of creation or projection 
(wishti) Now this prana has been described m the Vedanta 
philosophy as Hiranyagarbha-Brahman, who creates, nay, 
projects everything from within All the impresssions (sams- 
laras) of the past incarnation of every being and object remain 
buried m the subconscious bed of the Avyakta or the undifferen- 
tiated consciousness, and when necessary, Hirangagarbha- 
Brahman projects them as before *&urya chandramasau dhata 
i jatha purvamakalpayaF (Rig Veda) The seekers after Truth 
also approach to the absolute indeterminate (fitrguna) 
Brahman first from Virata to Hiranyagarbha, then from 
Hiranyagarbha to Iwara , and then from Isvara (determinate 
or saguna Brahman) to the indeterminate Brahman ' This 
gradual progress towards the highest Brahman can be said to 
be three paths of the spiritual illumination, known as 
dualism, qualified non-dualism and non-dualism or monism 

Swami Abhedananda says that philosophy and religion of 
the Katha Upanishad teach to concentrate the mmd which 
Will lead to the attainment of Codconsciousness, the be all 
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and end-all of all the human bemgs But for the attainment of 
that highest and noblest Truth, an able self-realized teacher or 
Guru is required, and Naclnketa was fortunate to get the Ruler 
of Death (Yama) as his self-realized spiritual preceptor or Guru 
The Katha Upantshad (1 2 7, 5) says, 

That is, of that, which is not attained for mere hearing 
by many, and which many do not know even while hearing 
(the teachings of the self-knowledge), the expounder or teacher 
is wonderful and the receiver or student or disciple is wonder- 
ful, and wonderful is he who knows (the knowledge of the Self)* 
being instructed by a proficient realized teacher Otherwise 
living m the midst of ignorance Cavtdyayamantare vartamanoJi) 
and considering themselves intelligent and wise, the senseless 
Ignorant people go round and round, following the crooked 
courses, just like the blind led by the blind (‘ andhenatva 
myamana yathandhati) Really when a blind man is led by 
another blind man on an uneven road, it happens that both 
of them come to a great calamity, both of them fall into a ditch 
So those who have not attained to the self-realization (atmapmna) 
and live in the darkness of ignorance, cannot show the path 
of immortality So m the field of spiritual practice 
(adhyatma sadimna) all kinds of blind faith, sentiment, and 
prejudice should be abandoned and the help of a real self- 
realized teacher or Guru should be sought for entering mto 
the eternal abode of self-realization Because the wise ones 
describe the path to self-realization to be inaccessible as 
razors edge, which when sharpened, is difficult to tread on 
“kshurasya dhara nishtta duratyaya , durgam pathastat kavaya 
vadantu’ So he who thirsts for the super-sensible divine knowl- 
edge of the Self or Attnan, should be very cautious to tread on 
the path of immortality The deluded ones see always the outer 
things and not the mner or indwelling Self, and the senses are 
always outgoing by their nature (paranchi khani ), so a rare 
discriminating man, desiring for immortality, turns his eves 
away and then sees the indwelling Self Therefore, we shall 
not be deluded by the fleeting show of the world-appearance 
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The fleeting enjoyment and happiness of the material world 
seen however sweet and pleasing at the outset, but in future 
they bring unto men bondage and suffering So we shall con* 
centrate our mind upon the Atman , meditate upon it, and shall 
enter into the state of superconsciousness (samadtn), to 
realize the Self that shines as one without the second The 
Katha Upantshad says that whosoever will follow the path of 
Nachiketa, will attain to the same goal of the Self-knowledge, 
anyopyevam ye vxdadhyatmamevd \ and whosoever will realize 
the absolute Brahman as eternal within his heart, will become 
immortal m the end, and will transcend the realm of death 



CHAPTER XXIV 


GREAT SAVIOURS OF THE WORLD 

Great Saviours of the World was delivered serially in the 
Brooklyn Institute of Arts and Sciences of New York sometimes 
from 1907 to 1911 before the talented audience of America 
The word saviour has been used here to its broad and universal 
sen se, which should not be confounded with the oithodox 
Christian conception of a saviour who saves the sinners from 
the eternal perdition 

The principal aim and object of these recordful and illu- 
minative lectures are to show that the fundamental teachings 
or sayings of tire founders of all great religions of the world 
have had the same religious and spiritual keynotes and that the 
stories and annals, connected with the eventful divine lives and 
miraculous deeds are analogous Furthermore it has been 
demonstrated m this volume that the universal leliglon of 
Vedanta embraces the teachings of all the saviours of the world 
and harmonizes all other sectarian religions or religious creeds 
It is to note further that the short sketches of the lives of the 
saviours, included in this volume, are based upon the authentic 
historical records and accounts, gathered by different scholars 
from various sources 

Now it can be asked as to what is the utility of the lives 
and teachings of the world-teachers or saviours? To tins it can be 
said that though all men are possessed of intelligence and dis- 
criminative faculty, yet those qualities are not manifested in all, 
for which men cannot discriminate the real from the unreal 
and, in most cases, they fall short of their real vision and right 
knowledge and are, consequently, liable to suffer So they need 
some mediums or means which will help them and direct them 
to the right path The saviours are like the guiding stars that 
lead all towards right destination The saviours and the 
messengers of God are the blight examples before the world, 
and if men follow them and follow the ennobling thoughts 
and deeds of the saviours they can mould their lives and charac- 
ters which will enlighten them and rescue them from the den 
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Great Saviours of the World contains eleven illuminating 
recordful chapters dealing with divine lives and teachings) of 
6n Krishna, Zoroaster, Lao-Tze, Gautama Buddha, Christ, 
Mohammed and Ramakrishna In the chapter one, an introduc- 
tory discussion has been given to show that Divinity dwells 
on the topmost crest of the spiritual wave of humanity Who- 
ever reaches the summit, he is transformed by that self-effulgent 
light from the human into the divine being, and is regarded as a 
God-man, a divme messenger, or a saviour of the woild Swami 
Abhedananda says that, according to Vedanta, the universe 
moves m cycles of wave forms, and these waves of evolution nse, 
reach their zenith, and gradually subside to rise again in the 
form of another wave Ibis cycle of evolution is to be found 
in the physical, mental, moral or ethical and spiritual planes 
of the universe If we study the history of humanity, we will 
find that nation after nation has risen, reached the climax of 
progress of culture and civilization, and has gradually passed 
into oblivion, making room for others to rise But always we 
notice that on the highest plane of spiritual evolution of 
mankind, there is a shining and guiding soul, a prophet, a 
saviour, or a chyme incarnation 

All the saviours or prophets are recognized as the divine 
messengers of God the merciful, and all of them are commis- 
sioned by the Almighty to deliver their messages to the people 
among whom they live They are adorned with good and un- 
common qualities and powers, and do everything for the 
good of humanity, establish righteousness, and destroy evil 
Swami Abhedananda says that for the need ,of time and the 
people, Sri Krishna came as a saviour among the Hindus \bout 
660 B C die prophet Zoroaster appeared among the Iranians, 
the ancient inhabitants of Persia and preached among the 
people die spiritual teachings About the same time there 
mose in China, Lao-Tze, and Confucious In India, there came 
the great saviour in the form of Gautama Buddha, and 
founded the Buddhistic faith Until six hundred years after 
Jesus the Christ, Mohammed appeared as a prophet of Islam and 
gave the Arabian people the gospel of truth About the same 
time, the Hindus needed a re-adjustment or a re-establishment of 
an universal truth and there appeared, in South India, 
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Sankaracharya and Ramanuja, and in North India, Sri Chaitanya 
There came also the messengers and commentators, 
Madhva, Nimvarka, Vallabha, and others Now, these great 
ones are recognized as the prophets, messengers, incarnations or 
saviours of the humanity As for example the Swami says, 
Moses, Confucius and Mohammed aie called as the prophets 
of the Lord, Zoroaster and Lao-Tze as the messengers of God, 
and Sri Krishna, Gautama Buddha, Christ, Sankaracharya, and 
Sri Ramakrishna are classed as the saviours of the world But 
each of them had a divine mission, and each one set an example 
ot purity, unselfishness, divine wisdom and disinterested love 
for all 

Swami Abhedananda has raised in this connection a ques- 
tion as to who is the real or true preacher of universal 
religion. He has said that each prophet or messenger is com- 
missioned by God as the true pieacher, because each o he of 
them was an embodiment of Divinity But when we will think 
anyone as a preacher of any religion, we must judge from our 
common sense, or from our reasoning faculty, about his ability 
and fitness of a preacher The Swami says that the real 
pieacher of the universal religion is one who has seen God and 
realized God, the Absolute, in his divine vision and who really 
lives the life of a God-man But such a man or preacher is very 
rare “If you ask me whether I have seen God, I will answer 
'He that hath seen the Son, hath also seen the Father' The 
latest manifestation of Divinity was in the form of Bhagavan 
Sri Ramakrishna Him I have seen, therefore, I have seen 
God, and through Him, I have realized Buddha, Christ, 
Chaitanya, Krishna, and other great prophets and saviours” 

In the second chapter, the Swami has discussed about the 
uncommon life and teachings of Sri Krishna who sang a uni- 
versal song of the Bhagabad Gtta in the battle of Kurukshetra 
in the epic age The life of Srt Krishna was historical as the 
life of Jesus the Christ Swami Abhedananda has forwarded 
here vanous references and evidences m support of the histone 
city of Sri Krishna, and has quoted, in this connection, Prof 
Lassen, Captain Wilford, Authur Lily, Sir William Jones, Sir 
Godfry Higguis, Bartkim Chandra Chatterji, Prof Bhandarkar, 
Dr W. H Mill and others He has also depicted a mytho- 
historical picture of Sri Krishna quoting references from the 
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Mahabharata, the Harivamsha , the Puranas, and the Bhagawd 
Gita Regarding Sn Krishna's unparalleled character and 
sayings, the Swami says that in the life of Krishna, there is to 
be remarked a most wonderful combination of both divine and 
human qualities Sri Krishna showed by his actions that noble 
qualities reached perfection m him 'Nowhere do we find 
another example of perfect embodimnt of all moral, spiritual 
and godly attributes which were manifested in the character of 
Krishna 9 9 No other incarnation, neither Buddha, nor Christ, 
can take the place of Krishna, because neither of them could 
harmonize God and the world, and neither of them could set 
as highest an example in social, political, ethical and spiritual 
ideas as was done by this world-redeemer (Krishna)* Sn 
Krishna as an expounder of the Bhagavad Gita established the 
fatherhood of one omnipotent personal God, and taught peace, 
charity, and love for humanity He taught a synthetic sadhana 
which harmonized Yoga, Karma, Jnana and Bhakh and removed 
all the antagonistic ideas in the held of rehgio-philosophical 
thoughts of India 

In the third chapter, Swami Abhedananda devils with 
life and teachings of Zoroaster, the prophet of the ancient 
banians Zoroaster lived about 6,000 B C , and others maintain 
that he was bom m Bactria about 12,000 B C The Swami says 
that his actual historical time cannot be earlier than the middle 
of the seventh century B C Zoroaster was a direct descendant 
of the real line of the house of Manuschcihar His father's 
name was Pourushaspa and mothers name was Dughdhova, and 
it is said that his native place was the district of Atropatene or 
Adarbaijan 

Zoroastrianism, as preached by Zoroaster, teaches that Ahura 
Mazda created man and gave him his body and mind Man 
cannot do anything alone by his will and intellect without the 
grace of the Lord Zoroastrianism is a religion of absolute 
faith, implicit confidence and unswerving devotion to Ahura 
Mazda The Swami says that it is like Bhakh Yoga or 
path of devotion m the dualistic phase of the universal 
religion of Vedanta It teaches constant prayers, ojfenng s, 
sacrifices and thanksgivings by the devotee to the Lord 

In 1907, in the Art Gallery of the Brooklyn Institute of 
America, Swami Abhedananda also delivered a lecture on 
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"Zoroaster and His Teachings (vide The Brooklyn Eagle, 
January 9, 1907) Dr A V Williams Jackson of the Columbia 
University was present at that lectuie The Swami said that at 
30, Zoroaster had the Divine light of levelation and entered 
into the spiritual life as a Saviour, having visions which be 
translated into rules of life * v 

The fourth chapter deals with the life and teachings of 
Lao-Tze In China, three religions or religious faiths are pre- 
dominant and they are Confucioism, Taoism and Buddhism 
Confucianism and Taoism were indigenous, while Buddhism 
was introduced from India in the year 65 A D The prophets 
like Confucius and Lao-Tze were the founders of rehgions 
of Confucianism and Taoism Both of these prophets lived at 
the same time in sixth century B C These two prophets are 
legarded as Krishna and Buddha of India, and their rehgions 
imbibed the spirit of India to some extent The teachings of 
Lao-Tze are contained m the book which he wrote himself in 
the sixth century B C The name of his book was Tao-Teh- 
Kmg, given by the Emperoi Chmg of the Han Dynasty (156- 14B 
B C ) The term Tao' connotes the idea of The Wav’, and 
Some are of opinion that Tao means the Eternal Word or "Logos 
or the "Eternal Being Again some call it the "Reason* or 
"Nature The Buddhists use the term Tao* as an embodiment 
ol enlightenment But the literary meaning of the word "Tao* is 
the "Wav" or "Method* which leads men to divme light o t 

that Tao is one and unique, and is im- 
mutable and eternal It is nameless and indescribable like the 
Brahman of Advmta Vedanta Lao-Tze called it the mysterious 
abyss of existence {safta) and is, therefore, the mother or matrix 
of the world appearance It existed before God, and, therefore,, 
it created God which is known in Vedanta as Isvara , the per- 
sonal God or the saguna Brahman, the first and causal mani- 
festation of the Brahman Swami Abhedananda says that as m 
4dvaita Vedanta the individualized soul is known as the 
fivatman, so Tao or the Way of Heaven, when individualized, 
is known as the Way of Man, but, in truth, or m essence, the 
Way of Heaven and the Way of Man are one and the same 
The Tao-Teh-King, written by Lao-Tze, says that man takes 
law £>om the earth, the earth takes law from the Heaven, the 


^nlightenment 
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Heaven takes law from the Tao, and Tao takes its law 
what it is m itself There Tao is not merely an abstract prin- 
ciple, but is the object of awe and reverence Swarm 
Abliedananda says that as the Brahman, or the Absolute, is the 
cornerstone of philosophy and religion of Vedanta, so Tao, the 
Absolute and eternal One, is the fundamental principle of 
philosophy and religion of Lao-Tze Tolstoi was greatly in- 
fluenced by the religious and philosophical ideas or thoughts 
of Lao Tze In fact, Lao-Tze’s religion, Taoism, did not begin 
to be a popular religion until after the introduction of Bud- 
dhism in China, and it is a fact that Taoism borrowed many 
things from Buddhism As for example, like Buddhism, the 
modem Taoism incorporated the Triratna of the Buddhists, 
Buddha, Dharma and Samgba, which took the names of the 
Perfect Holy One, the Highest Holy One and the Greatest Holy 
One Like Buddhism, Taoism had its monks and nuns who 
wore yellow caps It also borrowed from Buddhism the ideas 
ol a Purgatory and of reward and punishment after death, 
as also the idea of rebirth or reincarnation But Lao-Tze be- 
lieved in the immortality of the soul, and said that realization 
of the Tao through self-conquest or self-control is the attain- 
ment of salvation or muktt 

In the fifth chapter, Swami Abhedananda deals with 
life and teachings of Gautama Buddha The word 'Buddha* 
implies the idea of 'Divine Enghghtenment* or 'Wisdom*, and 
Prmce Siddhartha was named after Buddha when he attained 
to divine wisdom through severe penance Buddha’^ father 
was King Shuddbodana and mothers name was Maya Devi, 
the daughter of Suprabuddha In the year 624 B C , on the 
day of the full moon m the month of Vaisakha, while m the 
garden of Lumbun, under a satin tree, Maya DeVt gave birth 
to a perfect child who was afterwards known as the saviour 
Gautama Buddha, the founder of Buddhism 

Prmce Siddhartha renounced his home and hearth and 
became the Sannyasm at the age of twenty-nine Swami Abhed- 
ananda writes “Shaky a Muni Bodhisattva parted from 
Bimbisara as a friend and went out of Rajagnha, the capital 
of Magadha, in search of remedy for misery, sorrow, disease 
and death, which prevailed in the world He went to Vaisali 
and placed himself under the spiritual guidance of a great 
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Brahmin philosopher Arada Kalama who had a large number 
of followers He belonged to the Sankhya school of Kapila 
and laid great stress on the belief m a permanent and eternal 
Soul, the Atman” Arada Kalama taught Bodhisattva that the 
goal of perfect freedom and immortal life is reached in this 
path But Bodhisattva found no satisfaction in this path or 
doctrine So he left Arada Kalama and placed himself under the 
guidance of another Brahmin teacher, Udraka Ramaputra who 
belonged to the Vatseshtka school of Kanada He accepted the 
truth of law of karma and analyzed the skandas that con- 
struct the stuff of personality But this doctrine did not give 
him satisfaction, so he went to the temple priests and asked 
them the way of salvation His gentle and compassionate heart 
was honified at the sight of the cruel sacrifice of the innocent 
animals on the altars of the gods for the expiation of sms He 
believed in the creeds of non-killing and ahimsa He then 
went m search of a better system of spiritual practice towards 
Uruvela, the modem Bodh Gaya There in the jungle of 
Uruvela he met five Bhikshus, headed by Kaundmya, who were 
the disciples of Udraka Bodhisattva was pleased to see their 
penance and severe austerity for controlling desires and 
passions He also took the vow of that penance and for six 
years he continued to torture his body without food and clothes 
His body was gradually reduced to skeleton, but he did not 
find any real peace and happiness m that severe austerity He 
was so weak that he was unable to move his legs and limbs, and 
came to know that it is not the right path to get into real sab a- 
tion He then took hold of a tree nearby apd tried to raise 
himself up, but he fell down and was unconscious for a long 
time At this time Sujata happened to pass by the spot where 
Bodhisattva was swooned She offered Bodhisattva the rice- 
milk or payasa , which he ate and felt strong enough to come 
back to his seat of penance He then selected the middle 
path (madhyama pantha) and absorbed himself m deep medita- 
tion under the shade of the Bodhi tree At this time he was 
tempted by Mara, the embodiment of desires and passions, and 
he successfully conquered it, and sat cross-legged under the 
Bo-tree on the banks of the Niranjana and attained Nirvana 
or the cessation of desires which is really the attornment of 
permanent tranquil peace Such is the story of Buddha's attain- 
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ment of Nirvana, and Swanru Abhedananda has described it 
graphically while dealing with the life of the saviour, Gautama 
Buddha ■*** rW »fW*r j> % * 

After attaining to sambuddhatva, Bodhisattva Buddha 
lealized his own religion which was founded upon the four 
noble truths, and he preached them to the world His sambud- 
dhatva contained the central idea of Nirvana which was positive 
and not negative Swami Abhedananda has described the basic 
ideas of the four noble truths which lead to Nirvana The 
first noble truth is the existence of suffering and sorrow The 
second noble truth is the cause of suffering The third noble 
truth is cessation of sorrow which means the state of Nirvana 
The fourth noble truth is attached with the eight-fold path that 
also lead to Nirvana The eight-fold path is (1) right compre- 
hension, (2) right resolution, (3) right speech, (4) right acts, 
(5) right way of earning a livelihood, (6) right efforts, (7) right 
thoughts, (8) right state of peaceful irund 

Swami Abhedananda says that religion, preached by 
Buddha, may be said to be an outgrowth of the Sankhya philo- 
sophy, as expounded by Kapila Regarding the conception of 
Nirvana, the Swami says that after the death of Buddha and his 
direct disciples, the difficulty of understanding what he really 
meant by Nirvana, was felt keenly by his latter followers than 
ever before So there arose different controversial meanings or 
interpretations of Nirvana. The Swami has discussed 
those different interpretations, and has said that Nirvana really 
expresses the idea of auchness or thatness ( tathata )* and that 
cver-existent thatness is like the Atman of the Upanishad But 
Buddha himself has not said anything about the nature of 
Nirvana, as he kept absolute silence during his pannirvana 
In the sixth chapter, Swami Abhedananda deals with the 
life and teachings of Christ In fact, he has devoted four 
chapters on discussions on Christ and they are Christ and 
his Teachings, Christ and Christians, Vedanta and the Teachings 
of Jesus and Did Christ teach a new Religion The Swami says 
that m the fullness of time, the miraculous conception of the 
Virgin Mary took place and on the 25th of December Christ was 
bom m Bethlehem Christ was the only begotten Son of the 
Heavenly Father This version has been given by the Matthew, 
but the Luke narrator has given a different version In the 
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Apocryphal Gospel, various miracles of Jesus have been describ- 
ed, and these miracles were played by Jesus when he was twelve 
years old The life of Jesus was unknown when he was eighteen 
years old When he was about thirty years old he was baptised 
and the Holy Ghost descended from the heaven in the shape 
of a dove and said 'This is my beloved Son, in whom I am well 
pleased Then he appeared before the public When he was 
preaching in Jerusalem, he was betrayed by one of his disciples 
He instituted the memorial supper, and then was crucified, 
having made a full confession of his Membership before Pontius 
Pilate After three days he resurrected and appeared alive 
before his disciples 

The Swann says that Jesus proved to the world by his 
glorious works that he was the embodiment of purity and right- 
eousness and that he was the personification of divine wisdom 
and powers The disinterested love for humanity, shown by 
Jesus, was unique He really accepted the ideal of Vedanta, 
and lived the life of a Yogi (the Swami has discussed in his book, 
How to be a Yogi that Christ practised the yogic sadhana) Like 
Krishna, Buddha and other saviours, Jesus the Chnst attained to 
Godconsciousness and he realized the intimate relation which 
exists between the individual soul and the heavenly Father 

The seventh chapter deals with Christ and the Christmas 
Swami Abhedananda has discussed in this chapter different 
opinions that were formed around the question of date of birth 
of Chnst as well as of the Christmas He has discussed the 
orthodox Christian belief, the description of the Apocryphal 
Gospel, the opinions of the higher critics of the Bible, the 
opinions of Eusebius, the first ecclesiastical historian 260-340 
AD), Irenaeus (190 AD), Rev Dr Giles, Rev Dr Geikie, 
Canon Farrar, Mr Bunsen, Rev Mr* Gross, Santi Chrysostom, 
Dr Hooykaus, the historian Gibbon and others Besides, he 
has given many evidences of religious functions, observed m 
different Churches of different countries The Swami has said 
that though there are some controversies regarding the date of 
birth of Christ yet the Latin churches celebrate the Christmas 
festival on the 25th of December, the Greek churches celebrate 
twelve days after that, and the American churches twelve days 
later still “If we go to Bethlehem, the home of the Christmas, 
we will see that this festival practically lasts for one month. 
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being celebrated by different Christian sects at different times” 
Further the Swamx says "Now let us see whv 25th of December 
was finally fixed as the birthday of Jesus ° 9 The ancient 
rgyptians fixed 25th of March as the date when the saviour 
Horus descended from the womb of Isis, the Virgin Queen of 
Heaven * 9 Osiris, the son of the holy Virgin was bom on the 
25th December The Greeks celebrate the day as the birthday 
of Hercules Bacchus who was bom on the 25th, and so Adonis 
Thus Hercules, Osiris, Bacchus, Adonis, Horus, Mithra, everyone 
of them was bom of a Virgin mother on the 25th of December, 
the day after the winter solstice” The Swann has very scholas- 
tically surveyed the dates of birth of different gods and saviours 
of different nations and has concluded "thus according to 
ancient traditions of different countries and different nations, 
the Christians also fixed the date of birth of their saviour, 
Jesus the Christ on 25th of December” 

The eighth chapter deals with "Vedanta and Teachings of 
Jesus' Swami Abhedananda has said that ethically and spirit- 
ually teachings of Jesus are in complete harmony with the 
teachings of Vedanta, and the steps towards the attainment of 
spirituality are also identical, but Jesus spoke in parables, while 
Vedanta affords a rational foundation for ethics and religion, 
The ninth chapter deals with "Did Christ teach a new 
Religion’ Swami Abhedananda says "As in India, Buddha 
rebelled against the ceremonials, rituals and priestcrafts of the 
Brahman and introduced a simple form of worship and 
tehgion of the heart, so among the Jews, nearly five hundred 
years after Buddha, Jesus of Nazareth rebelled against the 
priestcraft of Judaism” Now, when Jesus appeared in Galilee, 
the religious atmosphere of the place was permeated with 
Persian doctrines, Hellenic ideas, Pythagorian thoughts and the 
percepts of the Essences, Therapeutae, Gymonosophists and the 
Buddhists of India The Jews were already divided into three 
principal sects like the Sadducees, the Pharisees and the 
Essences The Sadducees were conservative and aristocratic, 
while the Pharisees and Essenees were essentially liberal The 
Synoptic Gospel says that although the mind of Jesus was not 
absolutely free from the superstitious beliefs of the Jews and 
although Jesus was somewhat influenced by the then prevail- 
ing thoughts and ideas of different sects, yet he was liberal and 
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rational, and he preached the gospel of truth and peace Swami 
Abhedananda has described Heie the pecuhar doctrines and 
lehgxous practices of the Buddhist monks, the Essences and 
other sects, and has said that Jesus did not preach absolutely a 
new religion, but only it can be said that he gave a new life 
to the old truths 

The tenth chapter deals with life and teachings of 
Mohammed, the prophet of Islam Mohammed was bora in 
Mecca m the sixth century AD Mecca was the capital of 
Arabia Swami Abhedananda has given a histoncal account of 
the Arabian country and nation, in which Mohammed was born 
Mohammed was descended from the family of Cossai, the 
pnest of Kaaba and the chief of the Konsh tribe of Mecca His 
fathers name was Abdulla, and mothers name was Amina 
Amina gave birth to Mohammed on the 20th August in the 
year 570 AD At the age of forty, Mohammed received divine 
inspiration and realized that he was the prophet of his people 
In 630 A D , he entered into Mecca commanding 10,000 follow- 
ers, armed in battle array, took possession of Kaaba, destroyed 
the idols and tnumpbantly established the banner of Islam m 
the heart of Mecca, He changed by his teachings the charac- 
ter of the lawless Arab tube and gave them law and justice 
He preached the unity of God and unity of his prophet 
4 The eleventh chapter deals with life and teachings of 
Sn Ramakrishna, The Swami says that on Wednesday the 17th 
of February, 1836 AD 1 Sri Ramakrishna was born at Kamar- 
pukur in the district of Hooghly, West Bengal His father's 
name was Kshudiram Chattopadhyay, and mothers name was 
Chandramani Devi When Ramakumar, the elder brother of 
Ramakrishna (his earlier name was Gadadhar Chattopadhyay) 
came to Calcutta and accepted the post of a high priest in the 
temple of Kali (Bhavatarim) at Dakshmeswar, Ramakrishna 
came with him and lived with him at Dakshmeswar Rama 


domain Holland mentioned in his book, Prophets of the New India 
(1928), that Sri Ramakrishna was born on February 18, 1886, (p 8) Hut 
the date 17th February, 1836, as mentioned by Swami Abhedananda, 
is correct, 
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krishna was the lover of truth and freedom, and so Ram 
Rasmam and her son-inlaw Mathuramohan were attracted with 
the magnetic personality of Ramakrishna Mathur Babu 
approached Ramakrishna and urged him to take the charge of 
worship of the Divme Mother, after his elder brother Rama 
kumar passed away At first Ramakrishna disliked to take up 
the charge, but afterwards accepted the post of the pnest of 
the Divine Mother, Bhavatarim 

However, the Swami has beautifully described the divine 
life of Sri Ramakrishna and has said that in this age of scientific 
lationalism, Sri Ramakrishna has shown to the world how the 
Lord of the universe can be realized and attained in this life, 
and no one except him has ventured to go through all the 
tests of sceptics and agnostics to prove that he had attained 
Godconsciousness “Those who have seen and watched him 
day and night, have proclaimed before the world that he was 
the embodiment of highest spintual ideals, given in all the 
scriptures of different nations of the world” 



CHAPTER XXV 


MEMOIRS OF RAMAKRISHNA 

The Memoirs of R amakmhna is a reprint with emendations and 
under a new title of the authorised American edition of the 
Gospel of Ramakrishna , first pubhshed m 1907 by the Vedanta 
Society in New York, of which Swami Abhedananda was the 
Piesident The Gospel of Ramakrishna was much appreciated 
m America and Europe A Spanish edition also came out in 
1945 from Buenos Aires in South America, and a Portuguese 
edition soon followed m Brazil In Europe, the Gospel of 
Ramakrishna was translated in various languages like Danish 
Scandinavian and Czechoslovak This book also inspired the 
Austrian painter, Frank Dvorak, who afterwards made full-size 
portraits of both Sn Ramakrishna and Sri Sarada Devi, which 
are now installed m the temple of the Ramakrishna Vedanta 
Math, Calcutta 

The Memoirs of Ramakrishna can be said to be the modified 
Ramaknshna-Kathamrita in one volume with a new form and 
a new title, because Swami Abhedananda has j>racticaliy tran- 
slated in English all the volume of the Bengali Kathamrita 
(Volumes I to V) reproduced by "M” or Mahendra Nath Gupta 
(Master Mahashaya) and has avoided repetitions occurred m 
the original (Bengali) Kathamrita In fact, the Memoirs of 
Ramakrishna is an anthology or a collection of the universal 
teachings of Bhagavan Ramakrishna Paramahamsa, which, if 
followed, will lead to a perfect and peaceful life Sri Rama 
knshna was a God-mtoxicated man He realized the absolute 
Brahman which was the divine consummation of both the 
indeterminate and transcendent Brahman and the determinate 
immanent Brahman, 1 e , the Brahman which assumes both the 
mdetermmate (nlrgtma) and the determinate (saguna) aspects 
and at the same tune transcends them both Swami Abhed- 
ananda says that Sn Ramaknshna's mission is to proclaim the 
eternal and universal truth that though the Brahman is one 
and without the second (ekam and advitiyam ), yet He assumes 
many aspects and that same stupdenous One is worshipped 
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by different nations under different names and forms "The 
present upheaval of the spiritual tide, the waves of which, 
traversing nearly half of the world, have touched the shores 
of America, was produced by the Chris tlike character and 
divine personality of Bhagavan Ramakrishna, revered and 
worshipped m India today as an ideal manifestation of the 
Divine glory" ’ 

Sri Ramakrishna realized the universal Truth and preached 
to tlie whole world his universal doctrine of yata mata tata patha 
ie 'as many faiths, so many practices’ Now, in the light ol 
his universal doctrine of yata mata tata patha, we find that 
the isms like dvaita, vtshistadvaita and advaita are regarded 
as the alternative faiths m relation to three kinds of spiritual 
sadhana, which lead to the sincere seekers after Truth to one 
and the same Godconsciousness Sn Ramakrishna has not said 
to synthesise all the different t sms (vadas) and spiritual prac- 
tices (sadhanas) into one, but has instructed all to follow any 
one of the alternative spiritual sadhanas to reach the ultimate 
goal It is also found from the marginal headings, made by 
Swami Abhedananda for the American edition of the Memoirs 
or Gospel that Sri Ramakrishna has dealt with the doctrines of 
imna, karma , yoga and bhakti, and has said that these are the 
alternative religious or spiritual practices, and are not anta 
gomstic to one another, but are suitable and helpful to different 
Sadhakas of different angles of vision and different faiths and 
tastes foi reaching to one and the same destination or goal, 
which is the realization of the absolute Brahman 

Now from the phenomenal standpoint Sn Ramakrishna 
has shown sometimes some differences between jnana and 
vipiana, between piana and bhakti, between the indeterminate 
(fifrgmia) Brahman and the determinate (saguna) Brahman, 
etc As for example, when he has said about jnana and vipiana, 
he has , mentioned about a distinction between jnana as an m 
complete and general knowledge* and vynana as a complete 
and special 01 universal knowledge, which can be termed as 
the xnshesa-pidna and the samanya-inana, as defined by the 
Nyaya philosopher of India While discussing about jnana and 
vynana, Sn Ramakrishna has said that piana leads to vqnana 
ot vishesa (special) ]nana He has given an illustration of 
the roof of a house and the staus (chad and shirt) He has 
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said that when we climb or reach the roof of a house by the 
help of tlie stairs, we ordinarily say that the roof is higher than 
the stairs, but, in truth, the materials, out of which the root 
and the stairs are constructed, are the same buck dusts and 
lime (surki and chun) The staircase is here regarded as jnana 
and the roof of the house, as vijnana, and though the roof 
appears as higher than the levels of the stairs, yet the materials 
ot the two are one and the same Similarly / nam ordinarily 
appears to be lower than, or inferior to, t njnana (vtshesa-jnana), 
but essentially they are one and the same knowledge or con- 
sciousness, as an individual soul (jiva) ordinarily appears 
different from the Brahman, but, in essence, is non-different 
from the Brahman Acharya Sankara explained m his different 
writings that when one makes vxchara of the mahavakyas, he 
realizes first m an individual way ahum brahtnasmt and then 
in an universal way sarvam khalvidam brahman , which has 
been compared m the Isha Upanishad as "ishavasyam t dam 
sarvam yatqincha jagatyamjagat” Here the word 'then' means 
'simultaneously* without a least difference of time And it is 
also a rule or a common practice that in the way or process of 
Divine realization (though realization does not involve any 
process or disciplinary method, being self-revealing (svayam- 
prakasha) and self-shimng (svayam-jyoti), individual conscious- 
ness (vyasthi and vtshesd-jnana) like aham brahmasmt dawns 
first and then the universal one (samastt and samanya-fnana) 
from this it is evident that individual knowledge or conscious- 
ness is not different from universal knowledge or consciousness, 
as a spark of fire is not different from the pyre of fire Regard- 
ing jmnu and vijnana , Sri Ramaknshna says 4< Jnand is to know 
tlie Atman through the path of discrimination {vxchara) like 
hot this, not this* (neti, neti) When this discrimination leads 
to samadhi, the Atman is apprehended But vijnana 
is a complete knowledge or realization Some heard of milk, 
some have seen it, but others have tasted it So with God 
Those who have heard of Him, are still m ignorance, those 
who have seen Him, are the Jnams, but those who have tasted 
or realized Him, are the Vtjnanis After seeing God when one 
makes acquaintance with Him and realizes Him as the nearest 
and dearest of all, then that is vvfnana. At first it is necessary 
to discriminate not this, not this', 1 e , God is not the element 
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of Nature, He is not senses or sense powers. He is not 
this mind, not this intellect, not this egoism, but is beyond all 
the categories of Nature For reaching the roof, one must climb 
step by step, leaving one step after another The staircase is 
the same as the roof, as after reaching the roof, however, one can 
easily see that both the roof and the staircase are of the same 
material The same infinite Brahman appears as the personal 
God, pva and the twenty-four categories of Nature” 
Though this illustration of Sri Ramaknshna seems to be some- 
what different fiom the former one, yet it gives a clear idea 
of non-difference of fnana and vipiana 

Sri Ramaknshna has admitted the existence of an eternal 
Energy which is known as Sakti or Kali, the Dwine power o£ 
the absolute Brahman He says that when right knowledge or 
Divine realization manifests, then it is known or felt that the 
eternal Energy or Sakti or Kali and the absolute Brahman 
(shuddha Brahman) are inseparable If you admit the existence 
of fire, how can you deny its burning power (dahika-sakti), 
which is inseparable or non-different from fire? So one 
cannot think of fire without thinking of its burning power 
Similarly we cannot think of the rays of the sun without think 
ing of the sun itself “Therefore, no one can think of the 
Brahman as apart from Sakti The eternal Energy is creat 
mg, preserving and destroying everything and that Energy is 
called Kali, the Divme Mother” Sn Ramaknshna has further 
said that Kali is the Brahman, the Brahman is Kali, Kali and 
the Brahman are one and the same “I call Him the Brahman 
when He is absolutely inactive, that is, when He neither creates, 
nor preserves, nor destroys the phenomena, but when He per- 
forms all such actions, I call Him Kali, the eternal Energy and 
the Divine Mother So the absolute Brahman and the Divine 
Mother are one and the same Being, the difference is in their 
names and forms (nama~rupa), just as the same substance water 
is called by different names m different languages like jal, pam, 
aqua, water, etc” 

In fact, Sri Ramaknshna has not discarded any of the isms 
or doctrines, rather has regarded them as different paths or 
ways to reach the same goal He says ‘The Advaita 
Vedantist discriminates by saying ‘not this, not this" (nett neti)> 
te*, the absbolute Brahman is not this, not that, not any finite 

20 
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object, not the individual soul and not the external world* 
When as the result of tins hind of reasoning ( vichara ) the heart 
ceases to be moved by desires, when, in fact, the mind is merged 
in the supreme state of superconsciousness, the absolute 
Brahman is leached or leahzed, which is One without the second 
(ekamevaditiyam) One who has truly attained to ihe 
Brahmajnana , realizes that Brahman 01 the Absolute alone 
is real and the woild is unreal and that all names and forms 
(nama-rupa) are like unreal dreams What the Brahman 
is, Cannot be descnbed by words of mouth, nor can one even 
say that He is personal Such is the viewpoint of a nou- 
duabst (Advaitavadi)* Here Sri Ramakrishna has represented 
the correct view of Advaita Vedanta for the Jnams 

He has further explained the doctrine of the qualified non- 
dualism (vishitadvaitavada) foi the Jnam-Bhaktas who consult r 
the Brahman as sum total of Isvara, pva and the phenomena 
(ingot) The Jnam-Bhaktas maintain, says Sri Ramakrishna, 
that the Brahman is not to be considered as apart from the 
world (jagat) and the individual soul (/tea), but Isvara , pva and 
yagat — these three come from one three is one, and one is three 
“Let us take a bel-fruit Let the shell, the seeds and the kernel 
be kept separate Now suppose someone wished to know the 
weight of the fruit Surely it Would not be sufficient to weigh 
the kernel alone The shell, the seeds and the kernel are all 
weighed with a view to get the real weight of the Bel fruit 
No doubt, we reason at the outset that the all-important thing 
is the kernel and not either the shell Or the seeds In the next 
place, we go on reasoning that the shell and the seeds belong 
to the same substance to which the kernel belongs” Here 
Sri Ramakrishna has truely represented the doctrine of vislust - 
advaita , as maintained and explained by Ramanuja and his 
followers Sri Ramakrishna fully knows that all men and 
women are not of some taste and temperament, so different 
faiths and spiritual practices are necessary for them of different 
tastes to reach the same goal 

Similarly Sri Ramakrishna has supported the faiths and 
doctrines of the Dvaitavadins, Saktivadins, Yogins and others 
While explaining the doctrine of the (dualistic) devotees and the 
lovers of personal God, he says that the Dvaitavadins do not 
consider this external world as an unreal dream, but they Say 
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that this world is the glory of God The individual souls are 
absolutely different from the all-merciful God, and they reach 
Cod through His mercy In like manner, Sri Ramaknshna has 
supported the disciplines and practices of the Yogis who seek 
to commune with the infinite Spirit, the Varamaiman He says 
*His (Yogis) object is to bring the finite human soul into com- 
munion with the infinite Spirit He tries first to collect his 
mind which is scattered in the external world of senses and 
seeks to fix or concentrate it on the universal Spirit" 

Sn Ramaknshna believes that all religions and spiritual 
practices are true and all of them lead the sincere seekers after 
Truth to the abode of eternal peace and absolute freedom, arid 
they differ only m their names and forms So he instructs 
all neither to combine them into one, nor to synthesize them 
into one system, but to consider them as the alternative paths 
or methods to realize the same absolute Atman which is not 
limited by any definite religion, creed, or practice Sri Rama- 
knshna says ‘But all these various ideals (preached and 
leached by various religious faiths and practices) are of one and 
the same Reality or Brahman, the difference being only in the 
names It is the same Being whom men call by the name of 
the Absolute (Brahman), the universal Spirit, the impersonal 
God, or the personal God with divine attributes” Sn Rama- 
Krishna's religion and philosophy, therefore, breathe a new trend 
of thought and a new spirit to bring a harmony among all 
nations of the world 

Swaim Abhedananda has correctly depicted m the Memoirs 
the central idea and ideal of lus beloved Master, Sn Ramn- 
krishna Paramaharnsa, in a very lucid language and facinatmg 
style which go deep into the bottom of the heart of everyone 
and rouse the spiritual contents which, when realized bring 
everlasting peace and tranquility even in this mundane life 



CHAPTER XXVI 


SAYINGS OF RAMAKRISHNA 

Sayings of Ramaknshna is an anthology of the precepts and 
parables of the Piophet of Dakshineswar, recorded by one of 
His Apostles, Swann Abhedananda These precepts and parables 
were first published by Swami Abhedananda from the New 
Yoik Vedanta Society in 1903 and was warmly appreciated by 
peoples of Europe and America It was reprinted in 1920 
fiom the San Francisco Vedanta Ashrama with some new 
additions and corrections by the Swami The readers will find 
in this anthology the divine utterances of Bhagavan Sri Rama- 
Krishna, beautifully and systematically collected and compiled 
by His gifted disciple 

Sri Ramaknshna has said that men are born mainly of 
two tendencies, vidya and avidya The vidxja tendency leads 
men towards libeiation or muktx and avidya tendency binds 
men with the worldly desires which are known as the chain of 
nescience or ignorauce< “When born, both tendencies are in 
equilibrium like the scales of a balance The woild soon places 
its enjoyments and pleasures in one scale and the spirit and 
its attractions on the other, and if a man chooses the world, 
the worldly scale becomes very heavy and gravitates towards the 
earth, but if he chooses the spirit, the spiritual scale gravitates 
towards God” Swami Abhedananda says that Sri Ramaknshna’s 
teachings are like the soft clay which easily takes a form of 
divine impressions and when a man comes in contact with 
those divine impressions, his mind is stained with the impres- 
sions and is purified and that purified mind prepares the 
ground of attaining Godconsciousness Sri Ramaknshna's 
divine teachings were given m different occasions to different 
disciples and devotees for intensifying their desires of know- 
ledge and wisdom and it is needless to mention that hundreds 
and thousands of seekers after Truth from different corners of 
the world have found the way of solving their mysteries of life 
by the help of those teachings 

In the precepts and parables, depicted by Sri Ramaknshna, 
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we find a spirit of amity and synthetic attitude that being 
harmony among all religions and all religious faiths, and lead 
all towards the ultimate goal winch is realization of God, or 
the Absolute His sayings also harmonize the ideals of Yoga, 
Jnana, Karma and Bhakti, and teach that the spiritual aspirants 
shall select an alternative path or spiritual practice and stnve 
hard to reach the goal 

In the first chapter of the Sayings of Ramaknshna , Swami 
Abhedananda has discussed about God, His Divine attributes. 
His existence. His nature, etc He has said that though God 
has been conceived with form and without form, though God 
is both personal and impersonal and is meditated with attributes 
and without attributes, yet He is one with the absolute 
Brahman He has discussed about maya and the Brahman and 
has said that Sri Ramaknshna teaches that maya , according to 
x\dvaita Vedanta, is unreal, because it has no permanent or 
lasting existence, because it is relative and dependent and 
is removed with the dawn of the Divme light of God- 
aeahzation The Swami says that Sti Ramaknshna has taught 
that God reveals Himself to the Sadhalca, if he resign ates his 
petty self to the cosmic Self, the Atman or Brahman The 
worship of images of gods or goddesses is not fruitless, but 
helps the sincere seekers after Tmth to see God face to face 
The images are the signs or symbols which direct to the real 
substance, God Patanjah said Hasya vachakah prartavah * 
i e the Pranava (Omkara) is the pointer or discloser of the real 
essence of the Brahman Sri Ramaknshna savs “If a man 
thinks of the images of gods and goddesses as symbols of the 
Divinity, he reaches the Divinity" God is in everything and 
He lives in the heart of every living being 

In the second chapter, Swami Abhedananda has dealt With 
the Saviours, the Sages and the spiritual Teachers So Rama- 
knshna says that the Avataras are the Incarnations of God 
They descend on earth and live in the world with all living 
beings and help them to realize their ultimate goal There are 
two classes of men, Avatara and Siddha , and there is a great 
distinction between them, as the Avataras , or the Saviours, 
incarnate and all are saved through His grace, whereas the 
S iddhas, or the emancipated souls, only save themselves with 
much pain and penance But It should be remembered that 
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human beings have no power to incarnate, but it is God 
alone who incarnates as the Avataras and saves the mankmd 

The divine sages are like the inner circle of Gods nearest 
relatives They are like friends, companions, and kinsmen of 
the almighty God They are great and noble because they are 
above egoism, nai rowness, and shortsightedness They are 
above worldly attachments They realize the immortal 
Atman and live in tins world of diversity like the dead leaves 
Sri Ramakrishna emphasises that each man needs a spiritual 
teacher or Guru to lead him in the path of spirituality* The 
Guru is the self-realized man and can open the spiritual eyes 
of all who sincerely practise spiritual sadhana He can make 
the disciples free from the cham of nescience 

In the third chapter, Swami Abhedananda deals with the 
spiritual life of a man Sn Ramakrishna has said that the 
spiritual life of a man begins when he awakes from the slumber 
of ignorance and knows the real nature of both maya and the 
Brahman, and knowing difference between the changing nature 
of maya and the unchanging nature of the Brahman, he rejects 
the unreal and accepts the real In fact, unreality is maya or 
nescience, as it deludes men and makes them forgetful of 
their essence and real existence But Reality is the Truth or 
the Brahman-knowledge that dispels the darkness of ignorance 
and helps men to realize, nay, recognize their real nature and 
existence which are no other than the immortal Atman, or the 
absolute Brahman 

Sn Ramakrishna says that ordinary mortals are attached to 
lust and gold, because they think that those things will console 
them and will give them permanent happiness and comfort 
But when they come to know the unreality of those changmg 
phenomenal things are dispelled through discrimination and 
meditation, they try to remove the attachment of lust and gold 
and love God and make their life blessed by the realization of 
the all-blissful Brahman Sri Ramakrishna repeatedly has 
instructed the worldly-minded men to take shelter under the 
sheds of discrimination and renunciation (vweka and vairagya) 
which will purify mind and make mind shine with pure 
intelligence for appreciating the absolute Brahman It is quite 
true that the absolute Brahman is beyond the reach of mind and 
intelligence (mam-buddhir pare), but Sri Ramakrishna says 
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that when mind is purified, le, transformed into skuddha- 
buddln or pure intelligence, it shines like pure conscious- 
ness (shuddha^natm) which apprehends or appreciates the all- 
consciousness Brahman mana-buddhir agochara> klntu 
bhuddha-maner gochard) Advaita Vedanta says that the 
Brahman is apprehended by the shining light of intelligence 
(buddhi) and it happens that when the Brahman is reflected in 
the mirroi of intelligence, nescience, associated with intelli- 
gence, is removed or replaced by pure consciousnses and the 
self-luminous and self-revealing lustre of the absolute 
Brahman shines m its own undying glory So Sri Ramaknshna 
instructs the neophite to seek soltiude and stillness for making 
silent the modifications (vnttts) of mind, for the pure in heart 
see God 

Sn Ramaknshna has also explained the nature of the 
ascetics who renounce their hearth and home and dedicate their 
lives for the cause of God The Siddhas, the Sadhus and the 
Sannyasms are they who maintain in them the sadhu-vnttis or 
good thoughts and good deeds, and make their sole aim and 
object the absolute Brahman Concentration, meditation, and 
perseverance are necessary for attaining the Godconsciousness 
Resignation to the will of God and Divine grace are also 
essential for the realization of the Absolute Regarding Divine 
grace, Sri Ramaknshna has said that the wind of God's grace 
(knpa-vatasa) is incessantly blowing Lazy sailors on this sea 
ot life do not take advantage of it, but the active and the able 
always keep their minds unfurled to catch the fnendly breeze 
and thus reach their destination very soon As fans are 
discarded when the wind blows, so prayers and penances are 
discarded when the Divine grace of God descends But some- 
times men depend upon adrtshta or Providence neglecting 
purushakara But that is not correct, because adrtshta has a 
definite limit, whereas purushakara is limitless and by purusha- 
kara men can change the course of their life, so purushakara 
is indispensable m one's life for achieving success 

The fourth chapter contains the parables Swarm Abbed- 
ananda has included in the Sayings of Ramakrishna the 
parables which were given by Sri Ramaknshna in course of his 
different conversations The parables of the alligator and the 
hunters, the Avadhutas and the angler, the Avadhuta and the 
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bridal iirocession, the barber and seven jars of gold, the 
Brahmm and the low-cast servant, etc , have been noted Total 
fifty-one parables have been mentioned in this book The 
parables are the genuine examples of the spmtual teachings 
and practices In the end of each parable, there are 
some spiritual teachings which when followed bring blessings 
to the human life As for example, a father was once passing 
by a field having his two sons with him One he had taken up 
in his arms and the other was walking along with him holding 
his fathers hand They saw a kite flying and tins boy, having 
let go his hold on his fathers hand, began to clap with joy, 
crying, 'see papa, there is a kite" But as he had let go the hold 
oi his father's hand, he stumbled and got hurt But the boy 
that was earned by the father also clapped his hands with joy, 
but did not fall as he was held by his father The former 
represents self-help in spiritual life, while the latter indicates 
self-surrender 



CHAPTER XXVII 


VIVEKANANDA AND HIS WORK 

l accordance with the resolution passed by the Vedanta 
>ciety of New York at the Memorial Services held last October 
902) in honour of the Blessed Swami Vivekananda, the second 
inday of March (8th March, 1903) was devoted to a public 
■cognition of the great work that had been accomplished bv 
m in Amenca and in Europe as well as m India It had been 
3 Sired to have a numbei of well-known speakers to pay tribute 
i his memory, but as many of the Swamip’s closest friends Jmd 
issed away since his last visit to America, still others were 
o distant from New York to be present The original plan 

a public memorial meeting was modified and the present 
cture was delivered by Swami Abhedananda who had the rare 
nvilege of sittuig together at the blessed feet of their wonderful 
faster, Sn Ramakrishna, and preaching His mission in the 
ireign lands, in the Carnegie Lyceum, New York, before a 
rge and sympathetic audience This memorable and appre- 
ative lecture was first published in a book-form m India in 
)24 

This little but illuminative pen-picture of Swami Viveka- 
mda ha* a merit of its own as it came out from one of his 
rarest and worthiest spiritual brothers It is rather a sincere 
ipreciation of Swami Vivekananda and Ins' works m America 
id in Europe by his beloved brother Swami Abhedananda who 
>ent nearly twenty-four years m the West in preaching the 
ivine message of Vedanta and the loftiest teachings of his 
doved Master, Bhagavan Ramakrishna Faramhamsa Before 
>mmencing his memorable lecture on Swami Vivekananda 
id his works, Swami Abhedananda said “The subject of this 
Ftemoon (8th March, 1903) is of one who needs neither intro- 
uction from any of his countrymen, nor commendation from 
ly of his humble co-workers and fellow-disciples of Bhagavan 
n Ramakrishna^ whose seventieth birthday anmveisary was 
debrated last Sunday by the Vedanta Society of New York 
id whose wonderful romantui life we have heard m this 
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hall (Carnegie Lyceum Hall)” Really this maiden speech was 
the first appreciation of homage to the Great Swami Viveka- 
nanda by his colleague m the foreign land after he (Swamiji) 
had left his moital coil This lecture (or the book) undoubtedly 
pioves a deep love and regard of Swami Abhedananda to his 
levered beloved brother, Swami Vivekananda 

Swami Abhedananda says that Swami Vivekananda had no 
caste and had no earthly parents, but he was the child of Sri 
Ramakrishna He renounced every thing, severed his family 
relations and was born agam of his spiritual father It was 
lus blessed Master who by the magic of his divme touch brought 
into play the latent greatness of his soul Being the most worthy 
disciple of his Master, he followed the footsteps of Sri Rama- 
kiishna, holding in his heart that he was the lowest of the low, 
lower even than a Pariah, so far as caste distinction and social 
position were concerned Man-making was the ideal of the 
levered Swami With a heart weeping at the sight of the suffer- 
ing and degradation of the illiterate mass of India, with a soul 
glowing with the fire of disinterested love for humanity and 
true patnotism, Swami Vivekananda solved the problems con- 
cerning the future of his holy Motherland by holding before 
the nations eyes the ideal of character-building through the 
light and spirit of Vedanta "Before I close, I must tell you 
that I had the honour of living with tins great Swami in India, 
m England and in this country (America) I lived and travelled 
with this great spiritual brother of mine, saw him day after 
day, and night after night, and watched his character for nearly 
twenty years, and I stand here (in America) to assure you that 
I have not found another like him in these thiee continents, 
and that no one can take the place of this wonderful peisonage 
As i man, his character was pure and spotless, as a philosopher 
he was the greatest of all Eastern and Western philosophers In 
him I found the ideal of Karma Yoga, Bhakti Yoga, Raja Yoga 
and Jnana Yoga, he was like the living example of Vedanta 
in all its different branches” In conclusion of this lecture, 
Swami Abhedananda says “Vivekananda is not dead, he, is 
with us, now and for ever He is the senior brother to the whole 
world” 

The book also contains three new matters, the first of which 
is the miscellaneous notes taken by Swami Abhedananda from 
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the discourses, given by Swami Vivekananda under the Tine' 
,it Greenacre during July and August, 1894, the second of 
which is the translation from the Sanskrit of aphorisms given 
by Swami Vivekananda under the ‘Swanu’s Pine’ at Greenacre, 
July 27, 1894, and the thud is the ‘Song of the Sannyasins’ 
which was incorporated by Swami Abhedananda himself in the 
first edition of the book < „ >. 




Plates of HcrJocEpmuc Science 



Outer circle divided into 36 o decrees 

and Circle The names and etfent of twenty se^p Indian 

u NaWshahras 1, or divisions of the Limar Zodiac 

3rd circle Names and extent of the twelve Indian “Rashis” or 
divisions or the Solar Zodiac 

4th circle Proposed three fold division of the Vedic Lunar Month 
at Season of Summer Justice 

Section of $th circle Proposed identification of tl Maruts ” with Moon’s 
course through seven w Nakshatras” at Season of Summer Solstice 

The Constellations heie appear as drawn on the celestial globe* they 
ha\e not been reversed as in the other illustrations, hence an apparent, 
though not real, contradiction ensues 


DIVISIONS OF the SOLAR AND LUNAR ZODUCfe 

(constellations) 



CHAPTER XXVIII 

A STUDY OF HELIOCENTRIC SCIENCE 


Astronomy (Gr astron, a star, nemos, a law) teaches whatever 
is known of the heavenly bodies, may be divided into three 
mam heads (1) geometrical or mathematical astronomy , 
(2) physical astronomy , and (3) sidereal astronomy (1) Geometri- 
cal or mathematical astronomy is concerned with the exact 
determination of the numerical and geometrical elements, 
magnitudes, and the figuies they describe in their motions (2) 
Fhysical astronomy is concerned with the nature of the powers 
or forces that carry on the heavenly motions, the laws that thev 
observe, and the calculation of the motions from a knowledge 
of these laws (2) Sidereal astronomy is concerned with whatever 
is ascertained regarding the universe of the fixed stars Besides 
these, another practical astronomy may be taken into considera- 
tion for various accounts of the astronomical instiuments which 
are concerned with the astronomical requirements (vida Cham- 
bers' Encyclopaedia, Vol I, 1877, p 506) 

The Hindus, the Chmese, the Chaldeans, the Egyptians, 
the Greeks, the Romans, and other ancient civilized nations of 
the world are known to have investigated the heaven long before 
the Christian era Generally we come to know that the Gieeks 
have the honour of elevating astronomy into a reliable history 
But, before the Greeks, the Hindus were interested in the 
science of astionomy and its evidence is found in the Vedic 
literature In ancient Greece, Thales (640 B C ), the foundei 
of the Ionic school of philosophy, laid the foundation of Greek 
astronomy It is said that he, for the first time, propagated 
the theory of the earths sphericity, as he divided the sphere 
into five zones Anaxagoras also devoted his energy m the 
culture of this science of astronomy In 500 B C , Pythagoras 
propagated the science of astronomy as an able predecessor of 
Thales and taught that the morning and evening stars were m 
leahty one and the same planet But physicists are of the 
opinion that the views of Pythagoras got no support from his 
successors until the advent of Copernicus The advent of the 
Alexandrian school is also remarkable in that period In 432 
iB C Meton introduced luni-solar cycle (Metomc Cycle) “as 
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already intimated, and in conjunction with Euctemon, observed 
a solstice at Athens in the year 424 B C ” The Alexandrian 
school determined the positions of the fixed stars by systematic 
arrangements of the planets and ultimately presented the trigo- 
nometrical methods and the first system of theoretical 
astronomy that had ever comprehended an entire plan of the 
celestial motions "The most interesting circumstances con 
uected with the early history of the Alexandrian school are the 
attempts made to determine the distance of the earth from the 
sun and the magnitude of the terrestrial globe Aristarchus 
calls him — is the author of an ingenious plan to ascertain the 
former Now there arose many noted astronomers like Timo- 
chans, Aristyllus, Hipparchus of Bithyma (160-125 B C ), who 
belonged to the Alexandrian school Hipparchus catalogued 
no less than 1801 stars and his is the first reliable catalogue 
of Samos — the pioneer of the Copermous system, as Hufboldt 
In 130-150 A D , we come across Ptolemy, who was known as 
a practical astronomer and who discovered the liberation or evic- 
tion of the moon He also was the first to point out the effect 
of refraction As a musician, a geographer, and a mathemati- 
cian also, he was reputed and he improved many of the theories 
advanced by Hipparchus In 762 A D , we notice the remark- 
able works in the field of astronomy "in the reign of the Caliph 
A1 Mansur who gave great encouragement to science, as did also 
lus successors, the r good Haroun M Rashid" and C A1 Mamoun ” 
The most illustrious of the Arabian school were Albategmus or 
Al Barani (880 AD), who discovered the motion of the solar 
apogee, and who was the first to make use of sines and versed 
smes instead of chords He also corrected th Greek observa- 
tions, and was altogether the most distinguished observer 
between Hipparchus and the Copermcan era, and Ibn-Yums 
(3000 A D ), an excellent mathematician, who made observations 
of great importance in determining the disturbances and eccen- 
tuciti es of Jupiter and Saturn, and who was the first to use 
cotangents and secants 

In the northern part of Persia, an observatory was erected 
(m 1322 A D ) by a descendant of the renowned warrior Chen- 
ghis Khan, where some tablets were constructed by Nasir-ud- 
dm, and at Samarkand, Ulugh Beg, a grandson of Timur, made 
marly observations and published some correct catalogues of 



SWAMI ABHEDANAHDA 


6*0 

stais In 13th-14th centuries, we, find the first translation from 
the Almagest ♦ made under the Empeioi Freduick II of Germany 
in about 1230 A D , and in 1252 AD, an impulse was given 
to science by the formation of astionomical tablets under the 
auspices of Alfonso X of Castile, From 1220 A D to 1476 A D , 
we find names of some astronmers like Holywood (Sacrobosco), 
Purbach, Regiomontanus (John Muller), Waltherus 
, Then we find many names of the astronomers m the field of 
astronomical science, and they aie Copernicus (147 5-1543), 
Tycho Brahe (1546-1601), Kepler (157M630), Galileo Galilei 
(1654-1642), Newton (1642-1727), Laplace (1799 808) and others 
A noted astronomer lemarked “If the 18th century opened with 
lustre derived from the physical demonstrations of Newton, it 
closed magnificently with the telescope discoveries of Sir William 
Ilerschel, who added to our universe, a primary planet (Uranus) 
with its satellites, gave two more satellites to Saturn, resohed 
the milky-way into countless myriads of stars, and unravelled 
the mystery of nebulae and of double and triple stars, Laland ? 
I agrance, Lacaille, and Delambre in the latter half of the 18th 
century did much by their researches and analyses to systema- 
tize and improve the science of astronomy The instrumental 
means of observation were also, during that time, brought to 
lugh perfection Laplace in his great work, the Mecamque 
Xeleste (1799-1808), gave what further proof was needed of 
the truth and sufficiency of the Newtonian theory” (vide 
Chambers Encyclopedia, 1877, pp 509) The twentieth 
century has produced eminent scientists like Profs Whitehead, 
Atfax Planck 4 Eddington Jeans, Sullivan, Crowther and others 
who have given precious contributions to the domain of astro- 
nomical science, and explored many mysteries of the solar 
s>stem and heavenly bodies In recent years. Prof, Fred 
Hoyle and his young Indian colleague Dr J V Narbkar have 
created a stir among mathematicians and physicists and their 
new investigations and ideas will cause some re-thinking on 
^ome fundamental problems of theoretical physios 
Dr Hideki Yukawa of Kyoto University, one of the Nobel 
Prize-winners has also explored in the recent time the particles 
in the nucleus or the core of the atom and this has revolution- 
ized the orthodox and past theories when he suggests 
that the particles in the core of the atom are not pomthne 
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objects, but are billowing objects like silk handkerchief 

Prof Fred Hoyle and Dr Jayant Vishnu Narlikar have 
contributed a new and novel theory in the field of gravitation 
and of other orthodox theories It is familiar to everyone that 
Sir Isaac Newton discovered the theory of gravitation from the 
fall of an apple Prof Einstein also threw some new lights on 
the theory of attraction and expusion, 1 e , of gravitation Profs, 
Hoyle and Narlikar have shown that gravitation in the Eimt 
steiman formulation is not dependent on matter, but in the 
Hoyle-Narlikar view, gravitation is a property of the sum of all 
matter in the universe and would disappear m the absence of 
any matter It has been reported, “Hoyle hopes that the new 
theory may offer a way of unifying gravitational and electro- 
magnetic forces m a single system, a task which Einstein left 
unfinished ” We are also familiar with the three dimensions of 
space, and in the Emsteinian view, these cannot be separated 
from a fourth dimension-time, and everything exists in a space- 
time continual So gravitation, according to Prof Einstein, is 
a property of space?hme, that is why it is always there But the 
Hoyle Narlikar theory has added some new things to Einstein s 
theory, reviving the idea of action at a distance, as maintained 
by the Newtonian law in a much more sophisticated form. 
Profs Hovle and Narlikar have shown that the difficulties arising 
from the idea of action travelling at finite speed from one body 
to another can be removed, if the reactions of all the remaining 
particles in the universe are taken into account In place of the 
concept of interaction between two particles, we are now pre- 
sented with the idea of interaction of a particle with the 
universe Now it 1$ known from the facts that Einsteins gravi- 
tation affects the geometry of space-tune whereas Hoyle- 
Narlikar s gravitation becomes a property of the universe To 
make the difference between the two views it can be further 
quoted from the article of Dr Narlikar which was written for 
New Scientist, London, that “according to the Newtonian and 
Einstemian theories, addition of new matter to the universe or 
removal of some of the existing matter will not, for example, 
make any difference to the earths gravity (G) t But according 
to the Hoyle-Narlikar theory, the value of ‘G’ will go up by a 
factor of two if half of the matter in the umverse is suddenly 
removed And since gravitation arises from interaction between 

21 
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all matter in the universe, there cannot be any gravitation 
when there is nothing for an object to interact with, as Di 
Narhkar says that there would be no ‘physics if the number 
of particles in the universe were less than two (cf The States- 
man , Sunday, June 21, 1964) 

1 Again, from the recent records of different investigations m 
the fields of physics and mathematics, we come to know that to- 
day the nucleai physicians have advanced one stage further into 
the science fiction lealm of anti-matter and have substantiated, 
both theoretically and expenmentally, that anti-matter does exist 
in nature The properties of anti-matter are opposite of the 
familiar matter of which we and our world are made of, Todav 
physicians and specially the Russian scientists are openmg the 
dooi to the mysterious lealm of mycro physics where nature is 
still hiding many secrets A few yeais ago the very idea of 
observing an electron seemed fantastic In the study of anti- 
matter and fundamental nuclear exploration, a good maw 
results have been obtained The scientists at Novosibirsk Insti- 
tute of Nuclear Physics have discovered many things of 
science or physics The nng-currents of electrons and positrons 
are visible today to the naked eye, and it has also been shown 
that the simplest complex atomic nucleus m nature belongs to 
a heavy form of hydiogen called deuterium 'The nucleus of 
this atom is made up of one proton and one neution held 
together by the strong nuclear force This foice is basic to 
the world and the whole univeise, it holds the piactices inside 
all atoms together Without it atoms could not exist (vide 
The A B Patrlka, May 8, 1967) 

The study of calendars are also very important in astronomy 
The study of calendars marked by zodiacal constellations, says 
Hon Entmelmi M Plunket, necessitates an acquaintance With 
the position of those constellations as they were to be observed 
through the many ages during which they held the important 
office of pi cmding over the yeai and its changing seasons Such 
acquaintanceship depends upon caieful and accurate calcula- 
tions of the positions of the sun, the moon, the stars, and other 
heavenly bodies 

In the original sense, the constellations are cohfiguiations 
of stars Regarding zodiacal constellation, Sir Arthur Stanley 
Eddington, and Prof Charles Everett say that fiom the earliest 
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times the star-groups known as constellations, the small groups 
(parts of constellations) known as astaisms, and also individual 
stars, have received names connoting some meteiological pheno- 
mena, or symbolizing religious or mythological beliefs In astro- 
nomy, the names given to certain groupings of stars (from the 
Lat Const ellatus, studded with stars con, with and stella, a 
star) They are of the opinion that, at one time, it was held 
that the constellation names and myths weie of Greek origin 
fins view has not been disproved, and an examination of the 
Hellenic myths associated with the stars and star-groups m the 
light of the records revealed by the decipherment of Euphre- 
tean cuneiforms leads to the conclusion that m many, if nojh 
all cases, the Greek myth has a Euphretean parallel, and so 
renders it probable that the Greek constellation system 
the cognate legends arc piimarily of Semitic or even pre- 
Semitic origin (of Eugele) t 

Regarding the zodiac, its signs and constellation. Dr 
Bakers account is also illuminating It has already been slid 
that ‘ zodiac is the band of the heavens 16° wide through 
which the ecliptic runs centrally It contains the sun and moon 
at all times, and the bright planets as well with the occasional 
exception of Venus Twelve constellations of the zodiac aie 
placed along this band of the heavens The names of the 
twelve signs or constellations of the zodiac are Aries, Taurus, 
Gemim, Cancer Leo, Virgo, Libra, Scorpio, Sagitanus, 
Capricornus, Acquarius, and Pisces Meanwhile, the venial 
equinox has moved westward among the stars, and the whole 
tram of signs has followed along, because the signs are counted 
off from the equinox "Each sign has shifted past its constella- 
tion into the adjoining figure to the west So when the «un 
arirves on March 21, at the venial equinox or 'first of Aries', 
and the almanac says c sun enters Aries, sprmg begins’, the sun 
is entering the zodiacal sign Anes, But it is then in the cons- 
tellation I isces and will not enter the constellation Anes itself 
for another month This westward shifting of the vernal 
equinox is caused by a slow motion of the earth which now 
claims oui attention* (Vide An Introduction to Astronomy, 
1935, p 55) 

It is a fact that from very early times the Hindus have 
employed luni-solar cycles made by the combination of solar 
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years and lunar years, so treated as to keep the beginning of the 
lunar year near that of the solar year It has already been said 
that m India, we find that astronomical calculation was in 
practice even from very ancient days Some of the Western 
scholars are of the opinion that India borrowed this idea of 
accurate calculation of astronomy mainly from ancient Greece, 
and further they admit that history does not tell of commu- 
nication between Greece and India sufficient to account for this 
similarity of astronomical method till after the date of 
Alexanders conquest — about 300 B C Hon Plunket is of the 
opinion that the Greeks could not at that late date have fiist 
become acquamted with the figuies of the zodiac, for in Grecian 
literature of a much earlier age the figures of the zodiac and 
other constellations are alluded to as already perfectly well- 
known As the Greeks could not have learnt all their astro- 
nomic lore from the Indian, so the Indians also could not have 
learnt theirs fiom the Greeks 

As regards the Indian lunar zodiac, the Indians make use 
at present for calendncal purposes, not only of the twelve-fold 
solar zodiac but also of the nakshatras or lunar mansions 
Zodiac, used in astronomy and astrology, means a zone of the 
heavens withm which he the paths of the sun, the moon, and 
the principal planets It is bounded by two circles equidistant 
from the ecliptic, aboubt 16 degrees apart, and it is divided into 
12 signs, and marked by 12 constellations Now, the fixation 
of ihe initial point of this lunar zodiac (a point at the end of 
Revati and the beginning of Ash vim, 10° degrees west of the 
first point of our constellation Aries) was due to an astrono- 
mical reform of the Hindu calendar “probably earned out under 
Grecian auspices at a date not much earlier than 600 AD 
While editing Burges' translation of the Hindu St irya- 
siddhanta Prof Whitney writes “The initial point of the 
fixed Hindu sphere from which longitudes are reckoned, and 
at which the planetary motions are held by all schools of Hindu 
astronomy to have commenced at the creation, is the end of 
the astenam Revati, or the beginning of Ashvim Its Situa- 
tion is most nearly marked by that of the principal star Revati 
that star is by all authorities identified with Fiacium, of 
Which the longitude at present, as reckoned by us, from the 
\emal equinox, is 17°/S4° Making due allowance for the 
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precession (of the equinoxes), we find that it coincided in posi- 
tion with the vernal equinox, not far from the middle of the 
sixth century, or about A D 570 As such coincidence teas the 
occasion of the point being fixed upon as the beginning of the 
sphere, the time of its occurrence marks approximately the era 
of the fixation of the sphere, and of the commencement of the 
history of modem Hindu astronomy’ , 

Now, to make the Hindu point of Indian calendar more 
explicit, it can be said that the present names of the lunar 
months in India were derived from the nahhatras , which are 
certain conspicuous stars or groups of star lying more or less 
along the neighbourhood of the ecliptic The nakshatras ar? 
regarded sometimes as 27 m number, sometimes 28, and are 
grouped m 12 sets of two or three each, beginning, according 
to the earlier arrangement of the list, with the j>air of Krittika 
and Rohini, and including in the sixth place Chaitra and SvaU, 
and ending with the triplet Revati, Ashvim, and Bharam The 
almanacs show the course of the sun through them, as well as 
the course of the moon, and the Hindus began to use the 12 
signs of the solar Zodiac t4 A lunar month may be regarded 
us ending either with the new moon, which is called amavasya, 
or with full-moon which is called purmmast , purtuma , a month 
of the former kind is termed amanta, 'ending with the new- 
moon’, or shukladi, beginning with the bright fortnight*, a 
month of the latter kind is termed purmma, 'ending with 
the full-moon, or krishnadi 'beginning with the dark fortnight’ 

* * * The connection between the lunar and the solar months 
is maintained by the point that the name Chaitra is applied 
according to one practice to the solar Mina, in which the lunar 
Chaitra begins, and according to another practice to the solar 
Mesha, m which the lunar Chaitra ends Like the lunar year, 
the lunar month begins for religious imposes with its first 
lunar day, and for civil purposes with its first civil day One 
mean lunar year of 12 lunations measures very nearly 354 days 
{f hours 48 minutes 34 seconds, and one Hindu solar year 
measures 365 days 6 hours 12 minutes 30 seconds, according to 
Arya-Bhatta, or slightly more according to the other two autho- 
rities”, (vide Encyclopedia Britanmca, 14th ed, Vol TV, 
pp 577-578) The era of the Hejra of the Muslim is used 
principally in Turkey, Persia, Arabia, Egypt, and some parts 
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of India The era is dated from the first day of the month 
preceding the flight of Mohammed from Mecca to Medina This 
day was Thursday, July 16 in the year 622 A D Hejra years 
ore purely lunar, always consisting of 12 lunar months, begin- 
ning approximately with new -moon 

The Chinese lunai zodiac is divided into 23 star groups 
named Sion, and they have been elaborately discussed by Gustar 
Schlegel m his book, Uranographic Chinoise But it should 
be noted that the Chinese and the Hindu initial points are 
diametrically opposite to each other on the ecliptic Calendri- 
oally speaking, 'such opposite points may be taken to mark 
the same season and the same month — as for instance, m the 
old Arcadian calendar the month names referred to the stais 
m conjunction with the sun * * 


Swami Abhedananda delivered five lectures before talented 
American audiences sometime between 1907 and 1910, explain- 
ing the method of heliocentric science in a comparative manner 
so as to Contribute the treasure of astionomical knowledge 
among the civilized nations of the world Those lectures are 
now offeied for the first time to the reading public in book 
form which will prove the profound knowledge of Swami 
Abhedananda m astronomical science also 

This book, A Study of Heliocentric Science , contams five 
informative chapters The first chapter deals with the study 
of constellations of the zodiac Swami Abhedananda sa\s that 
India was the original home of astronomy, where from the very 
ancient times, the Aryans used to investigate into the move- 
ments and mystery of the stars and the planets They were 
very eager to know the secret of the celestial sphere which was 
dominated or ruled by the burning sun The Swami says that 
'from the dawn of the human history the stars were arianged 
an groups of constellations for the purpose of more readily 
distinguishing them * * The constellations of the solar zodiac 
with figures representing twelve signs have been in use m all 
historical periods of all ancient nations, having nearly the same 
characteristics among the Greeks, the Egyptians, the Persians, 
the Hindus, and the Chinese From this fact it would be 
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reasonable to suppose that the idea of the celestial sphere and 
ot the solar zodiac was a common possession of all the migrat- 
ing nomadic tribes of Asia” The names and the signs of the 
constellation of the solar zodiac like the ram, the bull, the goat, 
the scorpion, etc, evolved in pre-histonc India, and they bear 
some significances Swami Abhedananda shows in a compara- 
hve manner how the bull, the fish, and other animals were 
sAcred among the ancient civilized nations of the world, and 
how their forms were adopted m the method of the Indian 
astronomy so as to represent the signs or symbols of the cons- 
tellations of the Hindus, the Persians, the Egyptians, the 
Chinese, and others According to the laws of the ancient 
astronomy, the solar zodiac is recognized as the imaginary route 
through the medium of which the sun travels around the earth 
during the period of one year t 

The Greek and Roman mythologies have described many 
stones in connection with different constellations or the signs 
or symbols of the zodiac The Hindu astronomers of ancient 
India divided the ecliptic Or the solar zodiac mto twenty-eight 
parts so as to correspond with the twenty-eight lunar mansions, 
and although the solar zodiac was retained by one class of 
astronomers, yet the lunar mansions were preferred by another 
class The lunar astromans were called the nakshatras or stars 
Afterwards they were adopted by other nations like the Chinese, 
the Egyptians, and the Arabs Swami Abhedananda has men- 
tioned the names of the twenty-eight stars as used in the Indian 
astronomy He says that Hindu astronomers knew about the 
five mam planets and also the ascending, the descending notes 
on the ecliptic “In this age of scepticism and agnosticism we 
may laugh at the claims of the science of true astronomy, but 
it is certainly a study of the power fascination which it has 
extended over the greatest men through 7000 or 8000 years, 
and a vast number of well-authenticated fulfilment of prophe- 
cies by the astrologers which have been handed down through 
generations will prove that there is some underlying truth at 
the bottom of its claims” 

The second chapter deals with the sun and the solar forces* 
Swami Abhedananda says that the word astronomy' is 
composed of the words astron and nomos > which mean 'the star' 
and 'the law’ Therefore, the word 'astronomy* connotes the 
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idea of the law of the stars 7 In fact, astronomy is a science 
which teaches the position, motion, action, or influence of the 
sun, the moon, stars, and other planets It is very oldest 
science which has been handed down to us from time 1 m- 
meonal In the Vedic period, the Hindus used to consider 
astronomy as an indispensable science There was a Newton in 
India and his name was Arya-Bhatta He discovered the law 
of gravitation (madhyakarshana) which is attraction towards 
the centre Heliocentric science says that the sun is the centre 
of the solar system and the earth and other planets move 
around the sun and the earth rotates around its axis once in 
twenty-four hours 

After Arya-Bhatta, came Ptolemy He was a Greek and 
wrote a book, the Almagest , in which he described the details 
of the solar system descnbmg the motions and the positions of 
different planets including the sun, the moon, the earth, etc 
In the 6th century A D , Copernicus appeared in the field of 
astronomy or astronomical science and revived the old theory 
of Pythagoras who declared some hundreds of years ago that 
the sun is the centre of the solar system and the earth and 
other planets are rotating around the sun annually After 
Copernicus appeared Galileo, Kepler, Newton, and others, and 
all of them contributed their share to the growth of the wonder- 
ful science of astronomy Galileo was the first who invented 
the telescope Again Galileo was also the first to discover that 
Venus has her phases like the phase of the moon Copernicus 
prophesied it but he had no telescope Galileo proved after- 
wauls the truth of the Copermcian theory by the help of his 
telescope 

In connection with astronomical science and its contribu- 
tion, Swami Abhedananda says that astronomy has rendered a 
great service to the field of investigation of the heavenly bodies, 
but it should be remembered that mans intellect and intuition 
are the best instruments for such investigation and new dis- 
coveries So everything of astronomical science and enquiry 
depends upon man's intellect and intellectual investigations 
Sometimes it is believed that a man is an instrument in the 
hand of the influence of the planets or the heavenly bodies and 
his destiny entirely depends upon the mercy of the planetary 
influence But that is not correct, because men of intellect and 
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intuition of different nations of different ages have laid their 
heads to discover the laws of nature and of the heavenly bodies 
and have thus enriched the domain of astronomical science of 
the world They can, therefore, design their destiny by dint 
of their thoughts and deeds , 

Swarm Abhedananda has also dealt with the theories of 
heat and light which are constantly radiating from the sun 
through space He has described the diameter, size, and 
weight of the sun and other planets and has said about the 
solar spots m the vast surface of the sun, which were noticed 
as early as 807 AD Regarding the suns weight, age, and 
radiation of heat or energy, we can mention here the approxi- 
mate calculations as given by Prof H H Jeans in his hook, 
The Universe Around Us (1933) Prof Jean writes ‘Thus 
the sun must have weighed 360,000 million tons more than now 
at this time tomorrow And 360,000 million tons a day is 131 
million million tons a year * 0 If the sun continued to radiate 
♦it precisely its present rate until it had turned absolutely the 
whole of is present mass into radiatipn, a simple sum in divi- 
sion shows that it would last for just about 15 million million 
vears, by which time its last ounce of weight would be dis- 
appearing * 0 A senes of investigations, which culminated in 
a paper published by Eddington in 1924, disclosed that, m a 
general sort of way, a star s luminosity depends mainly oh its 
weight* However, newer thoughts in this regard are arising 
with the progress of science 

Regarding the sun's distance from the earth and its other 
particulais. Prof Jeans further says that the sun's distance is 
a little less than 93 million miles — probably about 92,9900,000 
miles Again the sun is about 400 times as distant as the 
moon The suns diameter is about 400 times the moon's 
diameter, or 109 times as big m each direction as the earth- — 
in length and in breadth and height, and Prof Jeans is of 
opinion that no fewer than 1,300,000 earths could be packed 
inside the sun And approximately It can be said that the 
sun is not only losing weight at the rate of 4 million tons a 
second, but is also shrinking in size and brilliancy (vide 
Chapter III, pp 168-204) 

Swami Abhedananda has even given some approximate 
informations about heat and light which are radiated from 
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the burning sun But while descnbmg the immensity of power 
and volume of energy of the sun and the stars, the Swami also 
compares these with the immensity and power of the human 
mind which can be said to be greater than the solar system 
Regarding the power of the human mind, the Swami says 
“The mind is greater than the solar system 0 * It can reach 
the pole star in an instant and scrutinize every minute detail, 
even measure its weight, its length and breadth * The immen- 
sity or vastness of the sun has been measured by scientists, and 
they say that the sun is a gigantic magnet and forms the centre 
of the solar system Moreover, the magnetic currents start 
out from the centre of the sun and polarize on our and on 
different planets Sir William Herschel advanced the theory 
that the whole humankind is more or less affected by these 
magnetic currents The magnetic currents are the source of 
life or hf e-force, and all living bemgs draw their energy from 
these currents 

Swami Abhedananda says that astronomers are of different 
opinions regarding the colour of the sun It is an interestmg 
thing to know that the suns body in itself is not hot, but its 
surrounding atmosphere is at a high temperature The Swami 
adds “The heat of the sun is caused by condensation, whereby 
the size of the sun is constantly decreasing, and its potential 
eneigy is converted mto kinetic one The heat is coming out 
and the sun is shrinking " Therefore, in course of time the sun 
will cease to shme, as our earth has ceased to shine The Swami 
lias fuither said that many dead suns (the suns without heat 
and light) are still revolving in the vast heavenly space In fact, 
solar forces and magnetic currents are constantly radiating from 
the sun, and that radiation is causing all changes m the sun 

The Swami then describes the purity and solemnity of the 
conception of the sun In the Vedic age, he says, we find that 
the Aryans used to prav to the sun for their vegetation, nourish- 
ment and welfare of the communities They regarded the sun 
a 1 * the supreme God and also as the eternal source of material 
and spnitual prosperity The Swami is of the opinion 
ihat this reverential attitude of the Aryans in the remote days 
evolved from the vastness and infinite power of the sun and 
from their knowledge that for the heat and the light of the 
sun all the animate and inanimate objects of the universe main- 
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tain their life and existence 4 * 

Swann Abedananda says that by studying science of astro- 
nomy wt can diagnose all diseases and, therefore, can cure 
them, and not only can we thus know the causes of diseases, 
but also can know purpose and end of our earthly life It is 
an inevitable law that the souls after passing away from this 
phenomenal world come back agam to the world for enjoying 
the fruiU of their works, done in the past life The Hindu 
sail 9 res say that this is possible for the law of karma 
Here it should be remembered that there is not only a cause 
on the spiritual side in the law of karma , but also a physical 
law that is to be discovered by this science of astronomy and 
there would be a perfect harmony between the physical plane 
and the mental-spiritual plane and that is what we need today* 
If the whole universe is one and if God is the centre of the 
universe like the soul, then we are just like the small cells in 
the body of that umversal Being and that body is the pheno- 
menal universe The Swami says “So we are all related to 
each other, and that will lead us to the belief that the universe 
is one stupendous whole and we are but parts., and, in reality* 
\* e live and move and have our beings in God" 

The third chapter deals with the planets and the planetary 
influences The Swami has stated that solar magnetic 
science is the most wonderful science The planets really 
make up the whole structure of the solar system There are 
eight main planets, including hundreds of planetoids or smaller 
planets There are also innumerable burning stars of different 
sizes in the heavens Sir James Jeans savs that, as it is im- 
possible to count the numberless sands on the shore of an ocean* 
so it is not possible *o count the stars that are scattered m the 
vast sky And we know that luminous band of countless stars 
(star-cloud) encircling the heavens have built the grand struc- 
ture of the Milky Way The mam eight planets are again 
divided into two groups one is called the inferior group with 
Mercury, Venus, etc , whose orbits are within the orbit of the 
earth, and the other is called the superior group , whose orbits 
are beyond the orbit of the earth, and these superior planets 
are Mars, Jupiter, Saturn, Uranus, Neptune Between the 
Mercury and the sun there exist innumerable planets which are 
really unknown to us The Mercury is the youngest planet 
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and the Neptune the oldest one of the solar system Swami 
Abhedananda has mentioned their motion and velocity and has 
given detailed descriptions of each planet He says “Each 
of these planets being a magnet, the magnetic currents start 
from them and go in the space all around, just as the sun sends 
forth its rays in all directions The magnetic currents are also 
emitmg and going from the sun in all directions and sustain- 
ing the utality of all the living beings of the universe” Each 
of the planets has its own velocity and motion around the sun 
and is distributing the magnetic currents m the oceau of ether 
This ocean of ether is vast and all the planets and comets and 
other luminous heavenly bodies are rotating around their own 
axis Each planet has a repellant force which make it go off 
an a straight line The sun is pulling towards it and the planet 
is trying to get off and the resultant is the planets revolution 
around the sun 

Now, from the study of the solar magnetic science we come 
to know that the zodiac is a scale or measure which has been 
legarded as the foundation for working out of different effects 
and changes, produced by the polarity and position of the 
planets in relation to the sun, the central planet The sun may 
be compared with the soul which forms the centre of the 
physical system The sun has also an influence on the human 
and the animal souls and so it is regarded by the scientists as 
the soul of the solar system Astronomical science says that the 
sun and other planets exert their influence upon our body, 
Pexvous system, and mind Some are of the opinion that it is 
an inevitable law of nature that the planets have their influences 
upon body and mind of the human beings 4 and the animals and 
no man can escape from that planetary influence* The Swami 
says that it is true that the planets have certain powers and 
can exert those powers upon body and mind of all beings, 
hut it is also a fact that through correct knowledge of the law 
of nature that regulates the powers or influences of the planets, 
men can control those planetary influences Really our souls 
ate more powerful than the planets and even than the sun and 
if the souls are conscious of their infinite powers, they can 
govern all the laws of nature 

The fourth chapter deals with the earth and its relation 
to the sun Swami Abhedananda says that before the time of 
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Copernicus, astronomy was based upon the Ptolemic system 
which enunciated that each planet revolves in circle around the 
earth which is fixed But Copernicus broke away from this 
system in the beginning of the sixteen century it has been 
said that he revived the Pythagorean theory which proved 
that the sun is the centre around which all the planets includ- 
ing tlie earth are revolving Copernicus brought a new change 
in the domain of astronomy After Copernicus Tycho Brahe, 
the Danish astronomer and his disciple, Kepler discovered the 
truth that the planets revolve in circular motion around the 
sun In 1609, Kepler firmly declared that the planets revolve 
in ellipses with the sun at one focus, and there is a difference 
between the centre of a circle and the focus of this ellipse, 
Kepler also discovered that the velocity of a planet vanes at 
different parts of its orbit 

After Kepler, Newton appeared and discovered the law of 
gravitation by observing the falling of an apple and this law 
cleared away all those fonner theones which were forwarded 
by the followers of the Ptolemc system But still there rang 
a question as to how the earth is related to the sun and what 
is the birthright of the earth And it has already been 
explained before how Prof Einstein remodelled the theory of 
Newton to some extent and afterwards this gravitation theory 
got a new and novel interpretation in the hands of Profs 
F Hoyle and I V Narhkar However, Swarm Abhedananda 
says that Keplers hypothesis was considered as most satisfactory 
in view of tins question But this hypothesis was first started 
by the German philosopher, Immanuel Kant and was further 
reinforced by Laplace, the great French astronomer and 
mathematician Both Kant and Laplace tried to explain the 
formation of the solar system which we have and this is known 
as the nebular hypothesis This hypothesis explained that at 
one time our solar system was a gyrating mass of nebulous 
matter which was a gaseous substance Swami Abhedananda 
says that this gaseous substance or * this gas was all m a state 
of agitation, and it was all moving m a spiral form, having one 
centre like a nucleus, then going around in a spiral form, all 
revolving in that direction and making a central nucleus here, 
and gradually throwing little pieces or masses of the gaseous 
substance away from the centre, and this was the nebulous 
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mass and that was the foundation of our solar system” 

Now, what are the nebulous masses or nebulae which are 
the source or matrix: of hundreds and thousands of planets and 
also of the gigantic solar system The nebulae aie the cloudy 
or foggy patches, or a clustei of burning stars Swann 
Abhedananda has already stated in course of his discussion 
that Immanuel Kant had alieady suggested that there aie 
immensely distant planets and also sister-galaxies, which are 
in fact the objects termed nebulae' which appear as pale, 
elliptical, or hazy patches of light This suggestion of Kant was 
energetically discussed by different astronomers and at last m 
1791, and was confirmed by William Heischel, as he himself 
discovered such thousands of new nebulae which were known 
as thick clusters of cloudy patches or stars or ‘the shining fluid' 
In 1850, the German astronomer, Humboldt also acceiited the 
discovery of Herschel and named them 'island universes 
In 1664, Huygens discovered bv means of spectroscopic 
analysis many of the planetaiy and diffuse nebulae (such as 
that m Orion), which were not composed of stars, but weie at 
highly rarified gas "whose spectrum consists of isolated bright 
lines” Huygens found those diffuse nebulae as foggy patches 
which are recognized today as other galaxies fax beyond cm 
own and also as extragalactic nebulae, while the clouds of gas 
dust m oui own galaxy are fhe galactic nebulae The nebulae 
are of different sizes and of diffeient colours Some of them 
are of the same geneial type as that of the sun The planetary 
nebulae are on the average about ten million million miles in 
diameter and their central stars have surface temperature of 
50,000 °K, though their absolute bughtness is considerably less 
than that of stars of this class outside the planetanes Generally 
stars and nebulae constitute the basic matenal of the star cloud 
mound us and the stai-clouds foim the framewoik of the vast 
Milky Way which was called by Galileo as "a mass of innumei- 
able stars planted m culsteis” When Swann Abhedananda 
was m America (in 1898 to 1921 A D ) ,he observed the sun, the 
moon and hundreds of thousands of stars, nebulae, and other 
bright blazing planets thiough the Mount Wilson 100 in 
reflector giving a view of a poition of the sky something like 
10 light years in diameter (10 miles, or 10,000 times the 
diameter of the galaxy, and the volume of space that can be 
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explored by the Mount Palomor 200-inch reflector has a 
radius of about 19 light years) The Svvami reported that 
within this region of space, explored by the Mount Wilson 100** 
inch reflector, about a million nebulae brighter than those of 
the 18th magnitude can be photographed 

The extragalactic nebulae appear as faint, diffuse or light, 
spiral, circular or elliptical m shape, brighter at the centre 
than towards the edges, but showing no trace of internal 
structure Covering several hundreds of the brightest nebulae 
and some thousands of the fainter ones, astronomer Hubble 
classified the extragalactic nebulae into three mam categories 
(1) globular and elliptical nebulae , (2) spiral nebulae , and 
(3) irregular nebulae The spiral nebulae were divided agun 
into two normal spirals and barred spirals The irregular 
nebulae are less in number and about half of them are objects 
like the ‘Magellanic Clouds which are characterised by the 
absence of a nucleus and a general lack of symmetry Now, 
distances and dimensions of the extragalactic nebulae were 
investigated by Prof Capheid between 1922 and 1924 and found 
to be abbut 70,000 to 80,000 light years Profs Lucian Rudaux 
and G E Vancoubers are of the opinion that knowledge of 
the distances of the extragalactic nebulae allures their linear 
dimensions to be directl> calculated from their angular dimen- 
sions In this way, Hubble has further shown ‘that the mean 
diameters of the bright central regions of the nebulae (which 
coincide more or less with their photographic images) are of 
the order of 2,000 light years for globular nebulae, 4,000 — 5,000 
light years for late' elliptical nebulae and 6,000 — 9,000 in the 
case of irregular nebulae and spirals” (vide Laronsee Encyclo- 
pedia of Astronomy , 1959, Chapter 17, pp 895-415 and 
Robert H Baker An Introduction to Astronomy , 1935, pp 
264-271) Celebrated scientists like Profs Jeans, Eddington, 
Max Planck, Whitehead, Crowther Sullnan, and others have 
also discussed the particulars of the planets and the nebulae 
Regarding equinox, Swamz Abhedananda savs that 
Hipparchus who lived in the second century B C , discovered 
for the first time m Europe the precession of equinox Now, 
what do we understand by equinox? Equinox is the plane of the 
equator which is extended to the celestial sphere and the orbit 
of the earth strikes in two points of that celestial equinox and 
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that becomes the vernal equinox and the autumnal equinox, 
when the sun is overhead at the equmox lhe Swann has 
mentioned here the astronomer? calculation of both the vernal 
and the autumnal equinoxes, which first happened in 3058 B C 
(autumnal equinox) and in 6405 B V ( vernal equinox) The dis- 
cussions about the dates and positions of the equinoxes m con- 
nection with the winter and summer solstice are very 
interesting and historical too Swami Abhedananda has dis- 
cussed briefly about them in his lecture on Christ and 
Christmas 

Swami Abhedananda says that the size of the earth has 
been measured and it has been seen that the earth's circum- 
ference is nearly 25,000 miles and its diameter is nearly 8000 
miles Dr Robert H Baker says that measurement of the size 
of the earth seem to ha\e begun as long ago as the fourth 
century B C The best-known and perhaps the most accurate of 
the early attempts was made in the third century B,C< by 
Eratosthenes, the celebrated geographer and librarian of the 
great museum in Alexandria He observed that the sun stood a 
fitneth of the circumference of the heavens away from the point 
overhead at noon on the longest day of the year At Syene 
(near Assuan) in Upper Egypt, some five hundred miles south 
of Alexandria, the sun was said to be directly overhead at noon 
on that day The earth's circumference, therefore, came out to 
be about 25,000 miles (cf Dr Baker An Introduction to Astro- 
nomy , 1935, pp 4-5) 

The sun's distance from the earth averages a little less than 

02.900.000 miles But its distance vanes and it varies from 

91.300.000 miles in January to 94,000,000 miles m July, The 
earths orbit is in ellipse Now, according to the law of equal 
areas 3 speed of the revolving earth around the sun vanes The 
earth revolves faster in winter and slower in summer Dr Baker 
has given an account that the flight of the earth around the 
sun is 18 % miles a second or about 66,000 miles an hour The 
speed increases a little more than a quarter of a mile a second 
at the most in winter and reduces by the same amount in 
summer The whole variation is rather small, because the 
earth's orbit is so nearly circular 

The sun moves north and south during the year as well 
and withdraws as much as 23JT from the equator in each 
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direction before it returns Swann Abhedananda has: discussed 
this movement of the earth as well as the ecliptic The ecliptic 
is the suns apparent annual path around the heavens Dr 
Baker says that ecliptic is a great circle inclined 233*° to the 
celestial equator This circle of the celestial sphere must not 
be confused with the earth’s orbit, the slightly elliptical course 
180 million miles across, in which the earth revolves around 
the sun Dr Baker says "The ecliptic and the earths orbit 
he in the same plane, one ‘over the other, like the celestial 
equator and the earth’s equator The 23&° inclination of the 
celestial equator to the ecliptic shows that the earth’s equator 
is inclined 23&° to its orbit around the sun’ Swami Abheda- 
randa has also forwarded its account m a similar way 

The Swami s accounts of equinoxes and solstices are also 
mformative The equinoxes are the two points where the 
ecliptic crosses the celestial equator The solstices are also the 
two pomts on the ecliptic where the sun is farthest north or 
south from the celestial equator Two equinoxes are the 
vernal equinox and the autumnal equinox and two solstices 
are the summer solstice and winter solstice Dr Baker says that 
the vernal equinox is the point where the sun crosses the celes- 
tial equator in its way north This occurs on March 21, when 
spring begins The summer solstice is the northern-most point 
of the ecliptic 23&° north of the celestial equator The sun 
comes here on June 22, when summer begins The autumnal 
equinox is the point where the sun crosses the celestial equator 
on its way south This occurs on September 23, when autumn 
begins The Winter solstice is the southern most point of the 
ecliptic, 23M° south from the celestial equator Here the sun 
comes on December 22, when winter begins These dates vary 
a little from year to year owmg to the plan of leap years 

After discussing about the earth, Swami Abhedananda has 
given some accounts of the moon Of all the satellites, says Dr 
Baker, our moon has the distinction of being the most nearly 
comparable with its primary m size and mass The moon is 2160 
miles in diameter, or more than a quarter of the earth’s dia- 
meter, while its mass is one eighty-second part of the earth's 
mass The Swanu’s account is similar to that of Dr Baker Two 
apparent motions of the moon are it circles westward around 
us and moves steadily eastward against the turning background 

22 
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of tlie stars Moons orbit is an ellipse having the earth at one 
focus At perigee , where the moon is neaiest the earth, its 
distance hom the earth is 221,463 miles and at apogee > where 
it is the most remote, the distance increases to 252,710 miles 
The moons equator is tilted about 6k° to the plane of its orbit 
The moons revolution is not uniform There are only a few 
irregularities of the moons surface that reminds us of some 
mountain ranges Theie are also some lunar craters which 
exceed 30,000 in number There are many rills as well They 
are irregular clefts as much as half a mile wide and of un- 
known depths It has no atmospheie or air around, or at least 
no atmosphere comparable with our own Eclipses can occur 
at the two opposite seasons when the sun is passing by a node 
of the moons path Now the recent Sputnik investigations 
have thrown sufficient light of new informations which, we 
believe, will revolutionize many old theories and beliefs of 
the past and we may imagine that in this new atomic age, 
the Rusian and the American scientific attempts in the space 
will make possible for the men of this earth to descend on the 
surface of the moon m near future 

Swami Abhedananda says that everything in this universe 
is moving m a cycle and every thing is shifting or changing and 
nothing is stationary But m the midst of the changes there 
is something which does not change and that unchanging 
substance is the Soul or the Atman The earth is just like a 
child of the gigantic sun All the particles of matter and all the 
forces and magnetic currents which they possess , have come 
out from the sun The sun is, therefore, regarded as the source 
of life or vital energy 

The fifth chapter deals with the mystery of heliocentric 
science Swami Abhedananda says that the study of astronomy 
used to be made by the ancients for the purpose of divination 
In the Vedas, astronomy has been mentioned as one of the limbs 
(angas) of the holy scriptures The Magi priests of ancient 
Persia had their temples on the top of the hills for accurately 
observing the movements of the heavenly bodies The old 
remains of the Yantra-Mantras at different places of India prove 
that m ancient and mediaeval times the study of science of 
astronomy was in practice among the Indian scientists Tiberius, 
the Emperor of Rome, encouragtd the culture of astronomy 
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and astrology among the people of his country It is said that 
Hippocrates boirowed his Materia Medxca from India The 
Hindu astronomers brought the influence of the stars in minute 
details in all the affairs of life The Arabs and the Moonah 
astronomers popularised the study of this phase of astronomy 
in Western Europe The Arabs learned a great deal of 
science and art of astronomy from India (vide Swarm Abheda- 
nanda India and Her People) Europe is also indebted to 
India for her culture of astronomical science and trigonometry 
History tells us that in Europe in the middle ages, the people 
used to draw up a horoscope, placing the sun, the moon, and 
the stars in different signs of the zodiac The Greek and ihe 
Boman mythologies have described many stories m connec- 
tion with different constellations or signs of the zodiac 

Swami Abhedananda says that ancient astronom> was 
founded upon the geocentnc system of Ptolemy which held that 
the earth was the centre, around which the sun with all other 
planets, including their moons, revolved m twenty-four hours 
The earth was placed m this ancient system at a position where 
the sun is at present and the sun was placed in one corner 
But the Copermcian system explained the opposite way It 
states that the sun is the centre, while all other planets are 
revolving around the sun Now, apart from this geocentric 
system, there is the heliocentric system which is based not upon 
the real motion of the earth and other planets around the sun 
The position of a planet, when seen from the centre of the 
sun, is called the heliocentric place, while the geocentric place 
of a planet is that at which as it is seen from the centre of 
the earth 

While explaining further the meaning of both heliocentric 
and geocentnc science, Swami Abhedananda says "So helio- 
centric science means that an observer stands at the centre of 
the sun and looks at the position of the planets as the actual 
position is, but geocentnc science means that both these planets 
are moving in the same direction around the sun, and when 
you look at any of these planets from the earth, if you look 
towards the sun, the sun would appear to you as in this direc- 
tion * * That is, the heliocentric position is the real position, 
and the geocentric one is the apparent, just as the ajiparent 
motion of the sun is from the east to the west* but, in reality. 
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the sun is not rising in the east and setting in the west, but 
the earth itself is moving from the west towaids the east and 
facing the sun That is the real motion, while the appaient 
motion is )ust the opposite" In fact, heliocentric science is 
based upon the perfect haimony between the earth and the 
celestial bodies, whereas the geocentric one is apparent 
Swann Abhedananda has further raised some questions 
about the mfeiioi planets, Venus and Mercury and the superior 
planets, Mars and Jupiter, because he says that when the 
inferior planet Venus exists between the earth and the sun, then 
an observer at the centre of the sun would see it at the opposite 
part oi the zodiac irom that which it appears to us from the 
earth and that causes a great deal of the retrograde motion 
Now the retrograde motions have been explained by the 
astronomers m course of study of the system of the planets So 
befoie going into the problem of the retrograde motions of 
the planets, let us have some idea about the planets, togethet 
with their names and classification and with their systems oi 
revolutions and configurations J 

Originally planets were supposed to be only seven in the 
heavens and they were the sun, the moon, and the five bright 
planets By planet' we mean a heavenly body which revolves 
round the sun The planet Uranus was discovered m 1781 and 
Neptune was found in 1846 The discovery of Pluto was an- 
nounced in 1930 and that of Ceies in 1801 The earth is one 
of the nine principal planets which revolves round the sun The 
moon is one of the twenty-six satellites Besides, there are 
hundreds and thousands of comets and meteors These planets, 
satellites, comets, and meteors, together with the sun as their 
centre and source, form the celestial family or the solar system 
The planets are divided into two mam clases, inferior and 
superior Besides these two classes the planets are again known 
as the inner ones, the minor ones, and the outer ones The 
inferior planets are nearer to the sun than we are, while the 
superior ones revolve outside the earth's orbit The astronomers 
have called the four inner planets (including the earth) as 
the terrestrial planets and the five outer planets revolve out- 
side the mam zone of the asteroids Jupiter, Saturn, Uranus, 
and Neptune were often known as the major planets, and after- 
wards, the tiny Pluto was added to this group 
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All the planets revolve from the west to the east The 
majority of the satellites revolve m this way The orbits of the 
planets and the satellites aie nearly like circles Astronomers 
maintain that they are the ellipses of small eccentricity Mercury 
and Pluto have considerably flattened orbits Further, it is 
noticed that the orbits of the majority of the planets and the 
satellites he nearly in the same plane Now the inferior planets 
like Mercury and Venus oscillate to the east and the west of the 
sun’s place The superior planets like Mars and Jupiter move 
continually westward relative to the sun s place (cf Dr Baker 
An Introduction to Astronomy , pp 158-159) Now, owing to 
the earths swift movement m its orbit around the sun, the 
planets are shifted backward against the more distant back- 
ground of the stars’ And it has been seen that a superior 
planet, Mars, retiogrades about the time of its opposition, for 
the earth then overtakes the planet and leaves it behind* 
Similarly, an inferior planet like Venus retrogrades near eon? 
junctjon So, generally, it is found that a planet retrogrades 
or apparently moves westward among the stars when it is near 
est the planet earth Swann Abhedananda says that we ought 

have knowledge and charts and signs (though he has already 
discussed them in the earliest part of the book), which will 
give us an idea how the different retrograde motions that are 
to be calculated in the geocentric system, happen The Swami 
has also explained the system of the retrograde motions of the 
planets which are shifted backward against the more distant 
background of the stars, owing to the earths swift movements 
in its orbit around the sun 

The Swami has further discussed the signs of the zodiac 
and has shown their influence upon the mind of the living 
beings of the universe As for example, the whole zodiac Is 
divided into four quarteis The first quarter, from Aries to 
Cancer is called the 'quarter of love The second quarter, from 
Cancer to Libra, is the 'quarter of wisdom’ Similarly, there are 
the 'quarter of wealth’ and the quarter of labour’ Now it is 
found that the four quarters of the zodiac are named after love, 
wisdom, wealth, and labour Swami Abhedananda says that 
the zodiac has, therefore, an intimate relation with the minds 
of the human bemgs, and its psychology or science say that 
there lies a perfect harmony between the universal cosmic mind 
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and the individual mind (And so the Indian Yoga Psychology 
says that as the individual minds are parts and parcels of the 
universal cosmic mind and as the universal cosmic mind is 
known as tevara or the Divine Prakriti which is all-pervadmg, 
so an individual mmd can communicate with other individual 
minds and can transfer its thought and power to other minds) 
Swarm Abhedananda has elaborately discussed this secret in 
the fifth chapter of the book He has stated that there is an 
universal man and his solar plexus is at Libra, Ins heart is at 
Leo, his lungs are at Gemini, and his neck is at Taurus, and 
be is standing on Pisces, and this universal man, or the Virata 
Purushra, can be compared to a sychometer This Virata Purusha 
or the planetary man' is related with the solar system and has 
some particular sensitive vibrations which attract and affect our 
earth and its beings on account of their relative position 
hegardmg the signs of the planets it can be said that, according 
to astronomy, a man bom in Aries is intellectual and active in 
mental purusuits Besides, Aries is the fire-sign, Taurus is the 
earth sign, Gemini is the air sign, and Cancer is the water sign, 
and from this it is concluded that the elements like fire, water, 
air, earth are the representations of the planets Again, m the 
zodiac, there are three crosses, male, female, and vital or male, 
x ital and neutral, and they have influence over the minds and 
the physical bodies of the living beings The Swami says that 
solar magnetic (heliocentric) science therefore teaches us that 
"zodiac, based upon the law of matter and upon the positive 
bead of our solar system, is known as the gigantic magnet * * 
♦Its magnetic currents are the strongest, when it is nearest the 
sun, at its perihelion When the planet is nearest the sun, 
it is called perihelion and when it is farthest away, it is called 
uphdion* 

In conclusion, Swami Abhedananda says that the souls of 
all living beings are greater and mightier than the solar system 
"The sou] is a part of the omnipotent Divine Being, and it has 
absolute power to change all these condtions, no matter how 
the planets are against you If you can send out your vibra- 
tions, le, the soul vibrations which are no other than the 
spiritual forces, then that will overcome all these planetary 
mffuences The planetary influences are phenomenal and are 
subject 10 changes, whereas the spiritual influences are divine 
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and changeless, and, therefore, the spiritual influences are the 
means for removing obstructions, created by planetary and 
other influences” In fact, a man is a creator of his own 
destiny, he can do or undo everything by his will-power, and 
so the influences of the planets or of any other things cannot 
do any harm to him who cultivates spiritual power or struggles 
hard for his spiritual enhghtenmen 



CHAPTER XXIX 


RELIGION OP THE TWENTIETH CENTURY 

Religion of the Twentieth Century is a thesis on scientific 
approach towards religion and at the same time towards philo- 
sophy Swami Abhedananda says that twentieth century is 
called the age of science and reason; and, therefore, all studies 
and investigations should be made with a new scientific outlook 
Everyday science is forcing us to remodel our own old ideas, 
to change our old habits, to rebuild our dwelling houses and 
to reform our societies, so the twentieth century needs religion 
which will not support any doctrine or dogma which cannot be 
sustained by scientific reasoning and, theiefore, there must be 
wedding of science with religion and philosophy, and science 
must accompany both leligion and philosophy to get compre- 
hensive knowledge or experience Prof C E M Joad has 
pleaded for this wedding of modern science with philosophy and 
religion for getting wider knowledge of eveiy thing of the world 
ns well as of the World-Essence In the Introduction of his 
book, Philosophical Aspect of Modern Science, he has stated <c It 
is often said that current developments m physical science have 
no bearing upon philosophical xoroblems, and that the meta- 
physician may ignore them as lvmg outside his province * * 
For it is the business of philosophy to correlate the evidence 
collected by the special sciences, and to try to fit it into a 
coherent scheme of the universe as a whole Noi is it only the 
special sciences which afford data for the philosopher, for the 
Vision of the artist, the religious consciousness of the samt and 
the day-to-day experience of the plain man are equally facts of 
which philosophy must take cognizance” 

Prof A N Whitehead has also discussed this point of 
agreement between science and philosophy and also between 
science and religion m the chapters IX and XII of his book. 
Science and the Modern Woild He has said that the histoiv 
of philosophy runs curiously parallel to that of science “In the 
case of both, the seventeenth century set the stage for its two 
successors But, with the twentieth century a new act commences 
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It is an exaggeration to attribute a general change in t he climate 
of thought to any one piece of writing, to dny one author * * 
The scientific materialism and the Cartesian Age were both 
challenged at the same moment, one by science and the other 
by philosophy, as represented by William James with his 
psychological antecedents, ” Really there happened a 
conflict between the interpretation or presentation of the 
objective world of science and that of the subjective world of 
philosophy, but that conflict was merely a superficial one, as 
the terms, subject and object, or the subjective and the objective, 
being relational, are not constant and absolute real 

Similar verdict can be given in the case of seeming conflict 
between science and religion In fact, change in outlook as well 
as modification in the expression ox interpretation of the 
principles and truths of both science and religion are essential 
for avoiding the conflict between them As for example, says 
Prof Whitehead, 'Religion will not regain its old power until 
it can face change in the same spirit as does science Its princi- 
ples may be eternal, but the expressions of those principles 
require continual development This evolution of religion is m 
the main a disengagement of its own proper ideas from the 
adventitious notions which have crept into its reason of the 
expression of its own ideas in terms of the imaginative picture of 
the world entertained m previous ages * 0 In so far, therefore, 
as any religion has any contact with physical facts, it is to be 
expected that the point of view of those facts must be con- 
tinually modified as scientific knowledge advances In this way, 
the exact relevance of these facts for religious thought will grow 
more and more clear The progress of science must result in 
the increasing codification of religious thought, to the great 
advantage of religion” (cf Science and the Modern Worlds 
Penguin series, p 219) 

Swami Abhedananda has similarly said that the twentieth 
century needs a religion (and a philosophy) which will 
harmonize with the ultimate conclusion of all great philosophers 
of all countries and will be based upon the moral and spiritual 
laws which govern our lives The real contention of the Swami’s 
statement is that modern science is rendering a great service to 
the domains of religion and philosophy, and it is quite evident 
from the modern tendencies of both science and philosophy 



348 


SWAM! ABHEDANANDA 


that they are trying their best to co operate with each other for 
arriving at a wider knowledge of everything pertaining to the 
physical worlds and the world beyond our senses Prof 
Errol E Hams forwards also a similai statement while he dis- 
cusses about science, philosophy and religion in the chapter X 
of his book, Nature, Mind and Modern Science He writes 
"Modern science has progressed beyond the empirical attitude 
and tends to become philosophical Meanwhile modern philo- 
sophy has more and more become allied to the sciences and our 
foremost philosophers are eminent scientific figures” He has 
further stated "Similarly, the 19th century conflict between 
science and religion has passed away, except for vestigial con- 
cepts both in science and religion handed down from the era of 
matter-minded dichotomy In the process of evolution which is 
nature, the crown of the completed series of forms is God, and 
because, as such, He is the realization of a transcendent perfec- 
tion, we tend m common parlance to speak of Him as apart 
from, beyond and above nature — and so. In certain moods to 
di ny His existence altogether But this * 0 is to break the un- 
divided and indivisible chain of the series and to render nature 
as unintelligent and meaningless as God which the theist 
rejects The same tendency, owing to the divine character of 
the higher act of mind, leads to a denial by some of the objectiv- 
ity (i e the reality) of values and even of the existence of think- 
ing itself But though God transcends the process of develop- 
ment — as must be the case if He is its fulfilment' — He is also 
necessarily immanent in and throughout the process — or else 
it could not be a process of development at all Consequently, 
the existence of God is the absolute and most mdispensible pre- 
supposition of science, and so far from there being alienation 
of science from rebgion in the modem era, there is and can only 
be the closest repproachment between them if both scientific 
and religious concepts are rightly interpreted” 

Swami Abhedananda is of the same opinion though he 
forwards it in a different way He says "The religion of the 
twentieth century needs a conception of God who is personal, 
impersonal, and beyond both, whose supreme aspect will 
harmonize with the absolute Reality of the universe called bv 
different name, * But the Swami says that it is true that 
modern science presupposes the existence of God as the world- 
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cause and also it is a fact that all the philosophers in this 
scientific age admit the existence of God or a Divine Being, and 
give different names of God or the Supreme Being, but yet it 
should be remembered that when we give a name and person- 
ality to the Divine Being, we project our own ideas and make 
God or the Divine Being limited by our conceptions of His 
personality Why should God be limited by our name and con- 
ception of His personality? (Here Swami Abhedananda calls God 
as the absolute Brahman which knows no limiting adjunct of 
categories and limitation of time space-causation) We must 
realize Him as the Infinite Being beyond all limitations of our 
conceptions, and of our ideas, and the Divine Being should be 
harmonized with the highest ideals of the greatest philosophers 
and scientists of the world In that way we will find an absolute 
harmony between religion and science Herbert Spencer had in 
his mind this grand idea of harmony, and so he (Herbert 
Spencer) has said that the most abstract truth contained m 
religion and the most abstract truth contained in science must 
be one in which two coalesce 

The physicists of this present age are trying to harmonize 
religion and philosophy with the ultimate conclusions of 
tnodem science In the remote days, in India, we also find 
scientific knowledge in the field of philosophy The great 
and original thmkers like Kapila, Gautama, Kanada and others 
worked out their philosophical systems entirely based upon 
methodical knowledge and scientific analysis As for example, 
modem science has discovered that various forces of nature 
like electricity, light, heat, motion, gravitation, etc are so 
many expressions or manifestations of one eternal cosmic 
Energy and it is interesting to note that some thousands years 
ago Kapila, the father of the theory of evolution, discovered 
that everything in this universe evolved out of the Nature 
or Prakntt > coming in contact with the ever-intelligent Purmha, 
and effect is contained in cause, as when dissolution of the 
world happens, effect, the world appearance, is contained m 
seed form in the womb of cause, the Vrdkriti , and so dissolu- 
tion means effect returns to its original state of cause 
Swami Abhedananda has also drawn our attention to this 
scientific fact or theory of the Sankhya, and has said that this 
System of the Sankhya philosophy has been adopted by 
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modern science The Swami further states ‘Modern 
science is just the beginning to grasp the truth that cause 
lies in effect, that cause and effect are like the unmamfested 
and manifested states of the same thing But this truth was 
taught in India from very ancient time 

The atomic theory was first discoveied in India by Kanada, 
the author of the Vatshesika philosophy and in Greece by 
Democritus, Leucippus and Lucretius It is said that many 
Greek philosophers from Democritus onward had also imagined 
matter to consist, in the last resort, of hard indivisible pellets 
and those pellets were at first called ‘atoms' which were in- 
capable of being divided Anaxagoras maintained that those 
pellets possessed in itself all the characteristic piopeities of 
the substance to which it belonged After a long time John 
Dalton, Lavoisier, Maxwell and other scientists made experi- 
ments on atom and consideied it to be an essential ingredient 
of physical science The physicists of the 19th century found 
that all matter is possessed of mteria and is capable of motion 
They said that eneigy is matter, or is in atom which can 
exist m a number of forms and can change about almost 
endlessly from one form to another, but it can never be 
utterly destroyed From geneialisation it has been found 
that the whole universe is built solely of the 90 to 92 types 
(90 already known and 2 or possibly even more still to be 
discovered) of atom found on earth 

Sir James Jeans is of the opinion that until quite recently, 
atoms were regarded as the permanent bricks of which the 
whole universe was built It was towards the end of the last 
century that Prof Ciookes, Lenard, and above all Sir J J 
Thompson first began to break up the atom “The structures 
which had been deemed the unbreakable bucks of the universe 
for more than 2,000 years, were suddenly shown to be very 
susceptible to having fragments chipped off A mile-stone 
was Teached in 3897 when Thompson showed that these frag- 
ments were identical no matter whit type of atom they came 
fiom, ffhey were of equal weight and they earned equal 
charges of magnatic electricity On account of this last pro- 
perty they were called ‘electrons'" (vide The Universe Around 
U& 1983, p 120) In 1911, experiments by Sir Ernest 
Rutherford and others revealed the architecture of atom, and 
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specially Prof Rutherford supposed the atom 'to be construct- 
ed like the solar system, the heavy central nucleus playing 
the part of the sun and the electrons acting the parts of the 
planets* Prof Rutherford s experiments were afterwards 
extended by Bohr and othei scientists 

xsow it can be mentioned that while physical science was 
still engaged m breaking up the atoms into its component 
factors, it made the further discovery that the nuclei them- 
selves were neither permanent nor indestructible Prof Jeans 
writes that m 1896, Becquerel “had found that vauous sub- 
stances containing uranium possessed the remarkable pro- 
perty, as it then appeared, of spontaneously affecting photo- 
graphic plates in their vicinity This observation led to the 
discovery of a new j>roperty of matter, namely, radio-activity” 
The physicists say that the act of breaking-up of a radio- 
active atom may be compaied to the discharge of a gun, 'tile 
X-particle is the shot fired, the B-particles axe the smoke, and 
the Y-rays are the flash' It is a fact that from time onward 
the scientists were not at rest, but were engaged m experi- 
menting the field of atoms and discovered many new things 
and theories which have been recorded in the pages of 
science It will be interesting to mention here a news or a 
comment appeared in The Statesman, Wednesday, August 30, 
1967 The news has been published with the heading, New 
Theory on Core of Atom Let me quote the interesting 
news which has thiown some new light on the recent dis- 
coveries on explormg of atom The news says * Rochester , 
August 29 — Two Japanese scientists, one a Nobel Prize 
winner, suggested yesterday that the particles in the nucleus 
or core of the atom are not pomtline objects, but billowing 
objects like silk handkerchiefs, report A P Dr Hidekf 
Yukawa and Dr Kashuisa Katayana of Kyoto University in 
Tokyo presented their report to a gathering of some 350 of 
the world's leading theoretical physicists meeting at the 
University of Rochester 

"For years, it appeared that the nucleus of the atom was 
made up only of familiar protons and neutrons with elec- 
trons whirling around like planets orbiting the sun But the 
advent of bigger and biggei atom smasher and accelerators, 
gave the physicists the power to crack open the nucleus and 
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out-spilled a mass of stiong new particles Dr Yukawa, the 
Nobel laureate and his group have been trying for years to 
develop a theory that would accurately descube the particles 
as being extended in space and time, not as points, and still 
withstand challenge from other scientists 


“Most descriptions of the particles view them as point-line 
objects, something like vanishingly small balls But Dr 
Yukawa’s theory considers a particle as extended — instead 
of a ball moving through space in a ‘five time’ as something 
like a fluttering silk handkerchief falling to the ground 
Unlike the ball, if you waved the silk handkerchief in the air 
and let go, you wouldn't be sure just when it started to fall 
or when it came to rest, and its exact shape while in motion 
would be vague” 

Now Dr Hidela Yukawa’s discovery about the core of 
atom has explored a new mystery for not only of the 
physicists, but also of all who are inquisitive to know about 
atom which is considered as a matrix of the universe by all 
the scientists and philosophers of all nations 

Regarding the atomic theory which was discovered 
by {Canada in India, it can be said that atom which was 
regarded by {Canada as the matrix or norm of evolution of 
the world-appearance, was permanent ( mtya ) and, therefoie, 
unchanging and indivisible (avibhajya) The followers of the 
Vaishesika philosophy hold 

i e an atom (paramanu) is undymg and perma- 
nent (mtya) and everything other than paramanu is imperma- 
nent and divisible, undymg and permanent (mtya) and every- 
thing other than paramanu is impermanent and divisible 
An atom is permanent and a dyad, composed of two atoms, 
is impermanent And gflaft <WTT3Jwj1 tpftpi 


1 e dvyanuka is composed 
two monads and trasarenu is composed of three dyads, 
and in this way all the material objects evolved or were 
created Now it can be asked as to how the action originates 
m an atom To this {Canada said that the Will of God is the 
cause for creating action (vibrations) in atom Now it is 
found that God’s Will is the remote cause and triad or 
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trcmrenu (combination of three dyads) is the immediate 
cause for creation of the cosmos And from the contention of 
{Canada's plea for permanency and indestructibility of atom, 
it can be said that science has not yet been able to 
explore the real mystery of atom as devised by Kanada But 
modern science claims that it has been able to unveil the 
core of the mystery of atom which is recognised as the basic 
ingredient or energy-mass of evolution of the universe 

Further it can be said that some thousands years ago the 
seers of the Upantshads discovered the truth that everything 
phenomenal and mental is indestructible and nothing is lost 
m this universe, but remains after dissolution xn its original 
causal state As for example, the five gross elements like ether, 
air, water, fire and earth remain in their causal states after 
dissolution and they evolve again in gross forms in the time 
of evolution Modem science has also discovered this truth, 
and has forwarded that every thing in this universe is 
indestructible and nothing is lost So we find that not only 
in these present days, but also in ancient times, the philo- 
sophers of India discovered the laws of nature and 
harmonized them with the coherent system of science, and 
this tendency of harmonization is also iiredommant among 
the philosophers and the scientists in tins modem age 
Swami Abhedananda has tried in various ways to prove 
in this book, Religion of the Twentieth Century that modem 
science is trymg to discover truth which is eternal and religion 
is also trying to discover and worship truth which is eternal, 
and, therefore, there is no disharmony or sense of discord 
between the attempts as well as the goals of both science and 
religion, and so every seeker after truth should consider science 
and religion as the best and common means to reach the 
ultimate goal of harmony and peace The Swami therefore 
says "The twentieth century needs a religion which will be 
in perfect harmony with all the truths discovered by modem 
science which are based upon the principle of unity in variety, 
and which regard the material and efficient cause of the 
universe as one and the same” 

But there rises a problem when both monism of science 
and monism of Vedanta are placed before a man for solution 
Swami Abhedananda writes "Vedanta is more logical and 
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more scientific than the materialistic monism of science” Heie 
the Swami intends to say that idealistic or spiritualistic monism 
of Vedanta is moie logical and scientific than materialistic 
monism of science Now what do we mean by materialistic 
monism as advanced by science? Swami Abhedananda has 
already discussed this question that science also believes 
that the same Reality is manifested as both the objective world 
and the subjective world — as both mind, intelligence under- 
standing, emotion, willing, etc on one side and as gravitation, 
electricity, heat, light, motion, etc, on the other side Thexe- 
fore, 'the ultimate conclusion of monistic science is unity in 
variety' Through the help of this materialistic viewpomt of 
monism, science also concludes like Heibert Spencer and 
Immanual Kant that the Reality or Thing-in-Itself of this 
expanding univeise is unknown and unknowable But Swami 
Abhedananda has refuted this monistic view of science and 
also tlie objective idealistic views of Herbert Spencer and 
Immanual Kant by stating like Sankara that the Reality 01 
the absolute Essence is not altogether unknown and unknow- 
able, as it is known or realized by immediate awareness So > 
according to the Swami, one should know how to discriminate 
monism as advanced by Vedanta from monism as forwarded 
by science, because the former interprets the absolute Reality 
through the idealistic or spiritualistic viewpoint and says that 
when the absolute Reality is intimately known or realized, the 
world, composed of time, space and causation, is transcended, 
whereas when the Reality of science is apperceived as un- 
known and unknowable, the materialistic world remains as 
manifestation of the Reality which is the common source of 
all physical and psychical powers and also of both the sub- 
jectivity and the objectivity of the universe In fact, 
materialistic scientific monism or monism of science naturallv 
lands in dualism like 'neutral monism' as advanced by Prof 
Bertrand Russel who fought against mmd and matter and 
hopelessly attempted to get over dualism by postulating the 
neutral slnff 



CHAPTER XXX 


UNIVERSAL RELIGION AND VEDANTA 

Universal Religion and Vedanta is a collection of lectures 
which were delivered in New York and in India from 1903 to 
1922 As the lectures are of the same category or nature, so 
they have been bunched together to form a book which are 
pregnant with religious and philosophical thoughts, having 
an out and out universal outlook The first book with 
chapters I to IV contains four lectures on (1) the Sanatana 
Dharma, (2) The Universal Religion, (3) The Progressive 
Religion, and (4) The Message of Vedanta, which were 
delivered m different places at Jamshedpur m Bihar, in 1922, 
consecutively on the 10th, 12th, 13th and 15th January 
Swann Abhedananda was invited by the students and citizens 
of Jamshedpur and also by the members of the local Viveka- 
nanda Society A public meeting of the lesidents of Jamshed- 
pur was convened on the 10th January, 1922 at 6pm to accord 
His Holiness Swami Abhedananda a cordial welcome to the 
town The gathering of over two thousand souls, including 
many European and American gentlemen, were charmed by the 
lucid and elegant style o£ English lecture 

The first lecture on the Sanatana Dharma was delivered 
on the 10th January, 1922 at the Milanee Pandal in reply to 
the welcome address He says that he spent 25 years in 
England and America in preaching the culture, religion, and 
philosophy of India, along with the universal gospel of his 
beloved Master, Sri Ramakrishna Paramahamsa His revered 
predecessor Swami Viveknnanda represented the Sanatana 
Dharma of India before the Pailiament of Religions, held in 
Chicago in 1893, He created the field in the Western lands 
and invited Swam! Abhedananda and Swami Saradnnanda to 
assist him in his work of preaching the message of Vedanta 
The people of the Western countries were attracted with the 
non-sectarian universal religion and philosophy of India and 
they cordially welcomed Swami Vivekananda and the others 
and were eager to learn Indian religion and philosophy Swami 
23 
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Vivekananda gave an outline of the Sanatana Dharma and its 
lofty ideas and universal ideal which afterwaids conquered the 
heads of the Western people 

Swami Abhcdananda with his majestic look and personal- 
lty says in his lectui e with sweet and dimming voice “But 
what do you mean by Sanatana Dharma? The Swami 
says that Sanatana Dhaima is an eternal religion which 
knows no particulai set of doctrines and dogmas, but 
exists from the beginningless past and leads mankind to the 
path of everlasting peace, love and freedom This eternal 
religion brings solution to man's pioblems of life as well as of 
the world, lull of tears, anxieties and cares This eternal 
religion is free from all kinds of sectauanism, bigotry and 
narrowness 

In course of his lecture, the Swann lias praised the people of 
America for their openmindedness, thirst for learning and act 
of appreciation He says They (the Americans) love educa^ 
tion and know also the real ideal of education They are more 
advanced in their material life, and now thev have come to 
know that material piospeuty is not the be-all and end-all of 
life, and they are eager to know the lofty Indian ideals and 
universal Vedantic principles from us Our teachings m America 
have made a tremendous change in the religious field of that 
country * * The churches were talking against us and calling 
us names I was the only Hindu then m the United States, 
and I had to fight tooth and nail against all false reports 
against the Hindus which were mostly made by the 
missionaries” 

Swami Abhedananda has differentiated the highest ideal 
of Vedanta from that of modem spiritualism which is pre- 
dominant in the Western counti ies and specially in America 
He states that modern spiritualism teaches that soul exists after 
death and can communicate with those friends who 
have gone to the next world The scientist Sir Oliver Lodge 
is one of die believers of spiritualism, and the Swami said that 
he had an opportunity to hear his lecture in San Francisco, 
California, and he (the Swami) was astonished to see the blind 
faith of that celebrated scientist He then mentions the doctrine 
of the Christian Scientists, who, on the contrary, denied the 
existence of matter and called it a delusion or matja , as 



THIS PHILOSOPHICAL IDEAS 


355 


has been said in Advaita Vedanta Ihey naturally maintain 
that the material bodies of the living beings are delusions and, 
tlieieioie, disease of the body is also delusion or false Ihis 
idea differs from that of the modern spiritualists, but is similar 
to that of the Vedanta philosophy to some extent, which admits 
that the material body is deslroyable and the soul which resides 
in the body, is immoital But does the doctrine of the Vedanta 
philosophy admit it? It seems they do not, but their doctrine 
partially coincides with the sublime doctrine of Advaita 
Vedanta, 

The Swami states that matter and mind come from the 
common source which is known as the Biahman Sanatana 
Dharma teaches this truth Swami Vivekananda preached this 
universal religion befoie the world He opened the way and 
I followed his path, and you are here to follow our path 1 ‘lou 
are the children of Bliss It you can conquer your own mind, 
you will be able to conquei the whole world* The Swami 
relates the story of Alexander the Great and the poor Sannyasm 
The Greek Emperor called the Sannyasm to meet him, but the 
Sannyasm refused to meet him and so the Emperor gave order 
to cut off his head But the Sannyasm remained fearless and 
said that though the material body is destroyed, yet the immortal 
soul is not dead The Emperor was astonished But this is the 
teaching of spiritual India This universal teaching was per- 
sonified m Bhagavan Sri Ramakrisbna He realized God and 
realized that the Divine Mother or Sakti and the Brahman 
are one and the sartie He preached the gospel of truth 
harmony and peace We were at first agnostics and students 
of science, and so “when we saw him and watched his life by 
day and by night, we found in him the manifestations of 
Krishna, Rama, Buddha, Christ and other Avataras He lived 
in Godconsciousness (samadhi) almost all the time He had 
no other ideal in his life than the realization of God, the 
Creator of the umvCrse So hfs ideal life should be followed^ 
-and we should shape our life in his ideal Purity of heart 
ns the precondition of Godconsciousness as well as of God- 
vision Therefore, my friends, you first purify your heart by 
doing unselfish works for the good of all, and then realize 
that all the works which you do during vour life-time, are 
the acts of worship of the Supreme” 
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The second chapter contains Universal Religion which 
was delivered in the Tata Institute on the 12th January, 
1922 Swann Abhtdananda says that religion as Hinduism or 
Biahmmism is leally known as the Aiyan religion of Ary a- 
dharma "This Aryan religion has no paiticulai God, but is 
based upon the fundamental and spmtual laws which govern 
ouv souldiie It is not sectarian, but is universal and it em- 
braces the ideals of all religions of the world The teachings 
of the Vedas are bioad and unlimited in their scope, and all 
the leligions of the world are based upon the universal ideal 
of the Vedic religion Most of the doctrines of Buddhism can 
be traced back to the teachings of the Upamshads, and the 
ideals of Christianity can also be traced back to that of 
Buddhism Jesus the Chust came to India through Central 
Asia accompanied by the traders, and learned the ideals of 
Buddhism and practised the Hindu Yoga-sadhana, which I have 
already related m my book, How to be a Yogi In the 
Unknown Life of Jesus y the Russian traveller Nicholas Nolo- 
vitch has given an account of a manuscript preserved m the 
Hemis monastery of Ladak, in which there was an authentic 
uccout of the unknown life of Jesus the Christ I have also 
seen that manuscript and made it to be translated by a Lama 
of the Hemis monastery There might be a difference of 
opinion on the subject, but as I have already said that there 
as a good deal of truth in the statement (vide also the Swamfs 
Bengali book, Kashmir O Tibbate) 

The Swarm further says that fanaticism is not religion, 
as fanaticism proceeds from ignoronce, and ignorance is the 
cause of bondage and suffering So we should remove 
tgnoiance by the realization of the true ideal of religion 
Religion is divided into two parts, essential and non-essential 
The non-essential parts are the doctrines, dogmas, blind belief 
etc, and the essential parts are self-control, self-mastery and 
above all the realization of the Atman We should realize our 
Atman and should remove all limitations And when the essen- 
tial parts of religion aie realized, there arises a real sense 
of unity among all the followers of all religions 

Swarm Abhedananda says that modem science teaches' 
unity and harmony, because knowledge of tiuth is also the goal 
of science Science has also proved that the world-process is the 
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manifestation of one primordial Energy, and electricity, light, 
heat, sound, etc, are the manifestations of the same Divine 
Energy The Mental Science has proved that the cosmic mind 
is the sum total of the individual minds and the cosmic mind 
is the mind of God who really starts the work of evolution 

The Swami states that all doctrines like dualism, qualified 
non-dualism and non-dualism are included in the domain of 
the universal religion, because the ultimate goal which is God- 
xealization is the same, the names or faiths or sadhanas only 
differ, but the ultimate aim is one and the same Now what 
do we mean by the word eternal? It connotes the idea 
of beginningless and endlessness But that does not mean 
the Christian hell which has no beginning and end, but begin- 
mnglessness or eternity implies that we all have come to this 
human world after passing hundreds and thousands of cycles ol 
birth and death, and shall end our journey as soon as we shall 
realize our immortal Atman the prime source and background 
of the world-process » 

What we mean by the doctrine of dualism*, the Swami 
continues ''The believer of the doctrine of dualism admits the 
existence of a Creator who is different from the individuals and 
the world The doctrine of qualified non-dualism is different 
from this belief, as it holds that God is the stupendous whole 
whereas the individual souls are the parts The non-dualism 
is again different from qualified non-dualism, as it believes 
that every soul or everything is non-different from God the 
Absolute* It has been said before that the universal religion 
embraces them all Jesus the Christ also realized this truth and 
so he loved all bemgs and all creatures of the world" 

The Swami then states “What do you mean by love? 
Love means the expression of oneness What you call love, is 
nothing but the expression of that oneness It is the feeling of 
oneness * * So, my friends, if your heart overflows with the 
ideals of Divine love, you will see that Divine love is manifested 
m humanity and all human bemgs are but parts and parcels of 
your true Self* 

Swami Abhedananda then concludes “The days of com- 
mercialism and naive materialism are passing by The world is 
wide awake to find the universal religion which shakes off 
forever and ever all selfishness, greed and ambition Let me 
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recite a line of the Mhmmna-strotra by Pushpadanta 
f vatchtdradri]u-kutila nanapatha-j usharri, etc le, as tlie rivers 
Rising from different mountains, run crooked or straight 
towaids the ocean, so all sectarian religions rising from 
different points of view, lun crooked or straight towards the 
universal Being which is the embodiment of existence, know- 
ledge and bliss” 

The third chapter contains Progressive Hinduism 
>vhich was delivered m the Jamshedpur Association Swarm 
Abhedananda says that the word 'Hindu' is used for us, because 
we believe in Hinduism or Arya-dharma, 1 e , the religion 
which knows no sectarianism and fanaticism We are descend- 
ants of the Ary a Rishis, the seeis of Truth, who lived, it is 
Said, m Kashmir and Punjab m the Vedic period The word 
'Punjab' represents the land of the five rivers, Sutlej, Jhelum, 
Chenub, Ravi and Beas These five rivers fall into one river 
Which is called Indus, the Sanskrit name of which is Sindhu 
There aie two other rivers, Sarasvati and Drishadvati It is 
said that the name 'Hindu’ was derived from 'Indus' The 
Swarm said "In Parsian language the sound of 'S' is pronounc- 
ed as the sound of TT * * In place of the river Srndu they 
(Parisians) call Hindu And afterwards those people who lived 
on the banks of the river Sinclhu, were knoWn as the Hindus” 
The religion of the Hindus is known as Hinduism Hinduism 
is equally known as Sanatana Dharma or eternal and universal 
rehgion The piogiessive religion believes that the same infinite 
Spirit is worshipped by the followers of diffeient religions 
Father, Brahman, Vishnu, Siva, Kah are the names of the same 
Reality and this Reality is conceived as both Father and Mother 
He or She is again conceived as the bestower of good or evil, 
but, in truth. He or She gives neither good, nor bad, as He or 
She being the absolute Reality in essence, is the witnesslike 
absolute consciousness The absolute Reality is not the bestower 
of goodness or badness Men enjoy bliss or suffer from cares 
and anxieties for their own karmas i e , for good or bad karmas , 
as the works bring good or bad results (photos) and men real* 
the results accoidmg to their works So for these good or bad 
results, God or the Reality is not responsible Men them- 
selves are responsible for their own karmas 

The Swami continues ‘The more you understand 
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your own true religion, the more you will realize that there is 
no difference m the ideals of religion* The manners and 
customs of the people — the environment and the climatic 
conditions of the countries — only differ, but the abiding essence, 
the absolute Reality of all men and all objects neither differs, 
nor changes It is constant and immute, and transcends all 
changes, and also transcends all names and forms Politics is 
not the field of our freedom, but our religion embraces the 
higher ideals of freedom which we call mukti or salvation” 
Muktt is freedom from the bondage of ignorance or nescience 
We are enchained with the slavery of our selfish desires and 
as soon as we shall be free from the bondage of selfishness, wo 
shall attain freedom, which is no other than the attainment of 
Godconsciousness But at present we are like the slaves But 
the moment you raise yourselves and assert your independence 
that ‘I am not a slave, I am a child of God and God is working 
through me*, who can stop you?' 

"Spirit of modem progressive Hinduism”, says Swami 
Abhedananda, "was shown by the great Master Bhagavan Sri 
Ramakrishna Paramahamsa who was the master of Swami 
Vivekananda It was he who showed that the need of the present 
day is the brotherly feeling and toleration of all religions * * 
He is regarded as the Yugaoatara, the Incarnation of Divinity, 
in this age He came to show the way of harmony and progress” 

The fourth chapter contains Message of Vedanta which 
was delivered m *L' Town on the 15th January, 1922 Swami 
Abhedananda says that the word Vedanta' conveys the idea of 
the "end of wisdom' The knowledge portion (jnanakanda) of the 
Vedas is called the Upanishad and this Upatdshad is known as 
Vedanta The Vedas are four Rig, Sama, Yajus and Atharva 
The Rig Veda contains over 1 000 hvmns m praise of the gods 
like Indra, Vanina, Agni, Mithra and so on The mantras of 
the Yajur-Veda are meant for rituals and ceremonies The 
hymns of the Sama Veda are sung with different notes in thiee 
registers ( sthanas ) Generally five Vedie notes like prathama , 
dtitttya, etc , are used m the Vedic gana, the samanas The 
Greeks used In their songs flvo notes like the Hindus The 
Chinese also use five notes in their songs The Atharva Veda 
contains invocation of the various deities and the methods of 
curing different kinds of diseases The Vedas are divided Into 



360 


SWAMI ABHEDANANDA 


two, karmakanda and jnanakanda The pianakanda is known as 
Vedanta The jnanakanda consists of the Aranyakas and the 
Upanishads , while the karmakanda consists of the Samhitas and 
the Brahmanas The Vedas were popularised afterwaids in 
the Puranas, the R amayana, the Mahablxarata and the Tantras 
Besides, there are otlier philosophies hke the Sankhya of Kapila, 
the Pataiyala of Patanjali, the Nyaya of Gautama, the 
VaisesJuka of Kanada, the Mimamsa of Jaimmi and the 
Brahmasutra or Vedanta of Vadarayana, The Mimamsa and 
the Brahmasutra are also known as the Purva-Mimamsa and 
the Uttara-Mxmamsa The teachings of the Upanishads and the 
Vedantasutra are the living philosophies of India Though 
the fundamental principle and the truth are the same, yet these 
philosophies differ particularly in their arguments and 
ways or methods The spmt is the predominant and basic 
principles of those philosophies The prana or pvamsakti m 
each individual is different, but those philosophies state that 
prana or the life-force is, m essence, the eternal life which 
can be said to be the Atman or the immortal Brahman The 
message of Vedanta lies in the fact that God the Absolute or 
the absolute Brahman is the Soul of our souls, the Life of our 
lives and the Mind of our minds, nay, it is the be-all and end-all 
of evolution and of all the living beings This Brahman cannot 
be known by oidmary mind, but when the mind is entirely 
purified and is transformed into shining consciousness or 
vhattanya, then it is fully appreciated, and for that reason 
Sn Ramakrishna has said that the Brahman is “shuddha-mauer 
g ochara”, but “mana-buddhir agochara” i.e„ the Brahman is 
apprehended by the purified mind and is not appreciated by 
ordinary mind and intellect 

The Swam: says "We have come from peifecllon and shall 
return to perfection There is no such thing as eternal peidi- 
tion for all, No soul will be lost, but all will find that this 
infinite perfection which is the base of our existence, is latent 
in each one of us" We are not separated from the Brahman, 
but we live and have our beings all the time m the Brahman 
The message of Vedanta is that the Brahman is the only happi- 
ness, and all other happiness are impermanent *Therefoie 
the message of Vedanta is to attain the true happiness, because 
that is the goal of our earthly existence" 
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The Swami continues “You think that God is dwelling 
above the clouds somewhere in the heaven, but there is no 
physical heaven, it is a mental state Really hell and heaven 
are merely the cieat ion of our individual mind, and if 
there be any heaven, that is God the Absolute which shines m 
you, in me and in all individual beings, nay, in everything m 
the universe The message of Vedanta is the highest message 
that any scripture can give to the world Every time you move, 
and remember that the power that helps you to move from one 
place to another, is not your power, but is Gods power You 
must worship God in spirit, and not merely in the temples or 
in holy places He is the Spirit, and moksha is achieved 
when we shall know Him m spirit” 

There are different systems of Yoga, the Swami states, and 
the Karma Yoga is one of the ways for realizing God Every 
karma should be made in the spirit of worship and then that 
karma or work will not bind you, but will release you from the 
chain of delusion or maya Besides, there are Jnana Yoga, 
Raja Yoga and Bhakti Yoga The Raja Yoga is the method of 
concentration and meditation, the Bhakti Yoga is the method 
of love and devotion towards God, and Jnana Yoga is the method 
of vtchara or discrimination between the real and the 
unreal However, all the Yogas are the methods or paths to 
reach the same ultimate goal, the absolute Brahman So practise 
Yoga and think that by practising Yoga you are marching 
towards the Divine union of the pvatman and the Paramatman , 
which is the prime goal of the Yoga-sadhanci 

The fifth chapter deals with Ideal of a Religious Institu- 
tion This lecture was delivered in 1922 After listening 
to the report of the Vivekananda Society at Jamshedpur, 
Swami Abhedananda says that the aims and objects of every 
religious and philanthropic institution should be to help the 
needy, to educate the mass, and to propagate the spiritual ideals 
of our holy scriptures, especialy of the Vedanta philosophy, the 
attitude of which is non-sectarian and universal Selfishness 
or igo-eerttne idea is a curse to a man and to a nation A 
selfish man is really dead in the world, because the deeds and 
efforts of his entire life are devoted to satisfy his own p>etty self 
and thus he entangles himself in the chain of ignorance or maya 
and, consequently, lives in this world of desires and passions 
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as a slave So we shall shake off the chain of selfishness and 
shall dedicate our life for the cause of others “In this age of 
materialism, commercialism, and unbelief, we aie drifting away 
from the path of righteousness, and we have forgotten the real 
spiritual ideas of oui life 0 * We do not realize that God dwells 
witbm us and that we are part and parcel of the Vtrat Purusha , 
the all-pervadmg Divine Being, who dwells m all living 
creatiues We aie really indebted to our near and dear ones, 
to our neighbours and to our nation So we should pay off 
those debts by offering our good will and unselfish works and 
love We shall be pure, because purity of heart brings God- 
vision ** 

In fact the Swami says, the world is a great school, and 
we are learning different lessons of life But to bring those 
lessons into action, we should pay off the debts which we owe 
to the world The greatest debt is the realization of the Atman 
We have foigotten the highest tiuth for self-delusion or maya , 
so we shall have to go beyond self delusion and shall know the 
Divinity that shines always in the heart Love yourself m the 
truest sense and love all the beings of the umveise, because love 
is God and God is love Follow the disinterested love for the 
humanity that Buddha taught 2,500 years ago Follow the 
ideals of ait, culture, education and religion of the Buddhist 
age, because “dm mg the Buddhist age India enjoy ed the highest 
glory and that glory reached its zenith in every line, in religion, 
in sculpture, m painting and in education The golden 
Buddhist age was glorified m educational systems, in the line 
of universities, m the Ime of preachers, in the line of 
hospitals, and m the lines of philosophy, logic, science and 
medicine' The Swami further mentions about the Chinese 
traveller, Hiuen Tsailg and also other noted teachers of 
different Buddhist universities and students, and said to 
follow the ideals of those past days with a new and scientific 
outlook to make the present-day societies noble and enlightened 
He further states to acquire all kinds of knowledge, i e , knowl- 
edge of everything juta-selai theke chanchpaath (1 e knowledge 
beginning from the repairing of the shoes to the recitation of 
the sacred Chandt) to make our life rich and practical 

The sixth chapter contains Universal and Synthetic Religion, 
delivered at the Jubilee Hall, Rangoon, on October 25, 1822, 
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Tuesday, just after the Swamis return from America Dr 
N N Parekh, MLG, presided Swami Abhedananda says 
that like Hinduism, Judaism and Christianity, Buddhism was 
one of the religions which before the birth of Christ spread from 
Siberia to Ceylon and fiom China to Egypt without any blood- 
shed The Prophets of all religious systems were the central 
figures in their religions and each of them gave to the world 
his experiences in the spiritual progress towards the realization 
of the ultimate goal, or ideal of their religions As two faces 
weie not alike, the Prophets or Messengers of different religions 
could not hold one set of ideas and could not enforce those 
different ideas upon the minds of all Now, a personality is 
essential for giving a driving force to a religion and to show a 
Divine ideal of it and the religious organisations also grow 
around that personality But if the followers of a religion out 
of their narrow and sectarian views centre around that 
personality leaving the lofty ideal of it, then that religion and 
the religious organisation which grow around that personality, 
will be turned into a vacant devils house So personality is 
not great m comparison to its ideal and contribution Swami 
Abhedananda has given a hint of this idea in the Introduction 
to his book Great S amours of the World There he said that one 
should not be addicted to any blind faith and narrow view that 
his God, his Prophet, or his spiritual Master, is only superioi 
and true and only guide to the path of spiritual sadhana 
and experience and others are inferior and false ’'Shall 
we be so narrow, intolerant and prejudiced as to accept only die 
Saviour, simply because our forefathers worshipped him, and on 
that very ground alone, reject and disregard the other Prophets 
and Saviours of the world Nay, the time has come when we 
must put aside all sectarianism and bigotry and become broad 
and liberal so as to follow them all and place them upon the 
altar of that universal leligion which is all-embracing and 
infinite in its scope* Similarly, in his Rangoon lecture, the 
Swami says that no religion which is founded upon the person- 
ality of its founder, can be called the universal religion “So 
in trying to find out the fundamental principles of universal 
religion, they would have to remember that it must not be 
based upon the limitation of any personality, but upon the 
eternal spiritual laws which govern their life** 
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The Swami continues that God is both personal (sakaia) 
and impersonal ( nirakara ), determinate (saguna) and mdeter-i 
mmate jmrgunai, and is again beyond of all limitations and 
adjuncts (upadhts) of these positive and negative categories Sn 
Ramakrishna has said 'God may be Sahara and mrakara, 
saguna and mrguna and also be more than those ( aro kata kif 
The Swami comparatively discusses the religions of Christ, 
Mohammed, Buddha and other Saviours, and said that Truth 
preached by them, may vary m their interpretations and 
words of teachings, but, m essence, they are one and universal 
"They are not separate from the truth discovered by science from 
the truth discovered by Buddha or Chnst Truth is one with- 
out the second and that must be the fundamental principle of 
a universal religion" Now that fundamental Truth must be 
searched for, must be regarded as indispensable for our life, and 
must be realized for cutting asunder the knots of nescience 01 
maya 

The seventh chapter contains Philosophy of the Vedanta 
Society, delivered m St Louis, America, in the month of May, 
1904, when Swami Abhedananda visited the place on the 
invitation by one of the members for necessary arrangements 
tor an exhibition of the publication of the Vedanta Society of 
New York to be held at the Woilds Fair 

Swami Abhedananda says that Truth is one, it cannot be 
many The absolute Truth is one, but its manifestations are 
manifold, and these manifestations are not real, bemg under 
the sway of nescience We aie one with the Truth, but we have 
made ourselves separate from the Truth for false-knowledge 
The false-knowledge or bhranti makes us think that we are 
different from the Truth, the absolute Brahman The Swami 
says that we identify our Soul or Spirit with the gross body 
and this identification ‘prevails from ignorance about our true 
Self which deludes us The moment we understand that we 
are the Soul, we become free from the bondage of flesh and 
blood of the body", and this freedom from the bondage of flesh 
and blood is the attainment of Atma]nana 

The eighth chapter contains Universal Ideal of the Vedantic 
Religion This lecture was delivered by Swami Abhedananda 
on the 21st February, 1922, at Raja Maidan, Dacca (now in 
Pakistan), and was reported by S K Dasgupta, M A In this 
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lecture, the Swarm says about the universal outlok and 
ideal of Santana Dharma The Swami advises his beloved 
audience to revive the sacred and lofty ideas and ideal of the 
past, of the Vedic and Hindu periods, with a new and pro- 
gressive outlook in this present national scientific age He 
instructs the people of India to follow the living and loving 
ideal of the great patriot-saint Swami Vivekananda as well as 
of his Waster, Sn Ramahnshna Paramahamsa, the Prophet of 
this new age He says that there should not be any idea of 
difference in colorn and creed, or of caste prejudice that prevails 
among the people of India, as all human beings are children of 
Bliss and Immortality He has instructed all to follow the 
universal teachings of Gautama Buddha, Sri Chaitanya and Sri 
Ramaknshna, who were the embodiments of infinite love, com- 
passion and fellow-feeling, not only for the human beings, but 
also for all the living beings and non-living objects of the 
umveise The Swami says that whenever these supreme qualities 
manifest in a man, he is transformed into a God-man and bis 
false-hnowledge is instantly replaced by the nght-knowledge 
of tlie absolute Brahman 

The Appendix contains Vedanta as Interpreted by the 
Western Scholars , Swami Abhedananda presents in it some 
philosophical thoughts as contributed by Prof Max Muller, John 
Davis and Prof F W Hopkins He says that Prof Max Muller 
maintained for practical purposes that the Vedantist would hold 
that the whole phenomenal world, both m its subjective and 
objective character, should be accepted as real But Advaita 
Vedanta admits the subjective world as only real, and other 
philosophical systems admit that both the aspects are real 

The Swami savs that John Davis was of the opinion that the 
S ankhtja system of thought, is advanced by Kapila, is the earliest 
attempt on record Schopenhauer and Hartmann were influenc- 
ed by the Sankhya philosophy to some extent Regarding the 
views of Prof E W Hopkins, the Swami says that Prof Hopkms 
was of the opinion that both the early Greek philosophers, 
Thales and Parmenides, imbibed the ideas and thoughts 
of Indian philosophy Now a band of European, German and 
French scholars have become interested in the Vedanta 
philosophy 
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VEDANTA TOWARDS RELIGION 

Vedanta Towards Religion is the collection of seventeen lectures 
on the study of the philosophical and religious thoughts of 
India in a comparative way The lectures were delivered from 
time to time on various occasions m diffeient philosophical, 
educational and religious institutions of the United States of 
Amenca before talented audience from 1907 to 1920 Swarm 
Abhedananda's keen intellect, profound knowledge and scholar* 
ship in the systems of philosophy and religion of both East and 
West as well as his analytic and comparative treatment or\ the 
subjects with deep and penetrating insight and intuitive percep- 
tion have made the lectures or discussions very rich and 
thoughtful and at the same time very much lucid and appre- 
ciative 

Vedanta Towards Religion is a thesis on philosophy and 
religion, discussed from diffeient angles of vision It attempts 
to prove the identity of two orders of reality, the transcendental 
one and the phenomenal one, and ventures to establish a rela- 
tion between the theoretical or speculative side and the practical 
or intuitive side Swarm Abhedananda says that philosophy 
is fiesh and bone, whereas leligion is blood and life, and these 
two things make up the whole of the absolute Tiuth In other 
words, it can be said that philosophy itself is religion, because a 
synthetic and perfect system of thought invariably reveals the 
inner core of knowledge or wisdom which exists already in 
man 

The Swami has made it clear that Vedanta philosophy and 
Vedantic religion admit the process of evolution, both external 
and internal — material and spiritual He views that as the 
whole universe evolved gradually from the causal to subtle 
state and from the subtle to gross material state, from the 
womb of the primordial Energy (Praknti) which is known as 
the norm or matrix of creation or projection, is also the nature 
and condition of the human world Both evolution and involu- 
tion adopt gradual process In the human world, we find that 
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the human beings evolve from the causal to the subtle and 
from the subtle to the gross material plane, and they rise 
gradually from the matenal to the ethical or moral plane, from 
the moral to the religious plane, and from the religious to the 
spiritual plane 3 

In respect of doctrinal point of view, we find the same 
evolutionary process when men of most material outlook proceed 
to the goal of God-realization, giadually from dualism 
to qualified non-dualism and from qualified non-dualism 
to non-dualism or monism The states of consciousness {jnana) 
or those of Divine revelation (anubhuti) involve also the 
grades of gradual evolution, So we find a close relation 
between philosophy and higher science, or between religion and 
science* Ihe eminent scientists like Profs Max Plank, 
Eddington, Jeans, Whitehead and others are of the opinion that 
there prevails no conflict between philosophy and science Prof 
A N Whitehead specially appeals to the philosophers to bring 
together two streams of thought, philosophical and scientific, 
into a coherent system He writes in his work, Science and the 
Modern World “It should be the task of the philosophical 
schools of the century to bring together the two streams into 
an expression of the world-picture derived from science, and 
thereby end the divorce of science from the affirmation of our 
asthetic and ethical experiences * Similarly, Prof Max Plank 
says m his Where is Science Going, that science is the comple- 
ment of religion and, therefore, there is no conflict between 
science and religion He writes < There can never be any real 
opxiosition between religion and science, for one is the comple- 
ment of the other” The philosophers like Prof GEM Joad 
and Prof, Hirsk have given stress upon the idea of bring- 
ing science and philosophy into a coherent unity Swami 
Abhedananda is also very hopeful that m near future there 
will be perfect wedding between the final conclusion of philo- 
sophy and that of modern science Prof Hirsk has proved m 
his books* The Foundations* of Metaphysics m Science and 
Nature, Mind and Modern Science, that higher science has no 
conflict With philosophy 

Swami Abhedananda says that everyone in this universe 
will not be lost, but be saved sooner or later, and each human 
being has free choice for his spiritual progress and each one is 
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fiee enough to choose either the path of Yoga, or the path of 
Bhakti, or the jmth of Jnana, ox the path of Karma, to reach 
one and the same goal, the attainment of the immediate knowl- 
edge ot the Absolute * 

In the first chaptei the Swami has explained the problems 
of Vedanta, Theosophy, Spmtualism, Buddhism, New Thought 
Movement, Psychology, Ethics, etc, and has said by quoting 
the saying s of the Bnhadaranyaka Upamshad "By knowing 
what, can one know everything of the universe' (ekasmm 
vipwte sarva-vijnatam bhavati) Because the Brahman is the 
source or fountamhead of all the knowledge of the universe 
and it is the substratum (adhisthana), and so if we realize it 
(the Brahman) as our own beuig, we shall realize everything 
of the world The Brahman is like the inter-connecting 
thread of the garland of peails and it is the base and the goal 
In the second chapter the Swami has called into action 
the theoretical aspect of philosophy and has instructed us to 
a Ppty that in our piactical life He has discussed the 
doctrines of the schools of dualism, qualified non-dualism and 
non-dualism or roomsm, and has said that all these schools are 
the gradual steps towards one and the same Biahman He has 
stated "When one realizes that his body is the temple wherein 
dwells the Divinity and identifies himself with his body, 
he says T am nothing Thou art mine all. Thou art the 
Creator, I am the creature' When he sees the Divine image 
that is withm him, he says T am pait and parcel of Thee' 
And when he sees the Spirit, which is divine and immortal, 
he says 1 and my Father are one' In fact, a man should 
realize his own essence, the Atman or the Brahman 

The third chapter has been dealt with the ideal of Vedanta 
and its methods and attainment There the Swami has dealt 
with both theoretical Side, approaching through intellect and 
reason, and practical side, laying stress upon the imme- 
diate experience of the Absolute Regarding the speciality of 
Vedanta, he says "Vedanta does not go on speculating and 
speculating theorising and theonsing, like other philosophies, 
but it starts by taking the present conditions of our life as they 
are and then shows the way out of it, by removing their cause 
The cause of such a slavery is nothing but our igndrance of the 
Truth" Ignorance (apiapa) is no other than the non-knowledge 
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about the absolute knowledge, and realization (aparokshanu- 
bhuti) meaiis the simultaneous functions of correction of error 
( bhranti-apunodana ) and revelation of the Brahman-knowledge 
(piana-prakasha) 

In the fourtli chapter, Swami Abhedananda has discussed 
Vedanta m daily Ufe In this chapter he has shown tlie 
practical applicability of the Vedantie principles and truth m 
our life He says that we shall have to live the life of Vedanta, 
otherwise Vedanta will merely be a means to our intellectual 
pleasure, and will not be able to enter into the core of philo- 
sophy and of religion Swami Vivekananda was a living 
example of it He showed the world how a true Karma Yogi 
works m the spirit of worship of God which is the practical 
Vedantie principle and ideal As all men are bound to 
work m this world of activities, so they must disinterestedly 
work for God and for the people and then selfless work will 
purify their heart and will take them to the temple of God, the 
Absolute The Swami has said that we must be strong in every 
walk of our life, physical, mental, and spiritual The practice 
of Raja Yoga helps us in this respect in acquiring then strength 
Sri Krishna has emphasised this type of work m the Gtta> and 
says that they are misers, who desire for the fruits or results of 
their works — -kripanah phala-hetavali So works should be 
done without the hope of results 

The fifth chapter contains discussions on ethics of Vedanta 
The Swami writes that ethics must be the foundation of religion, 
because perfect morality and highest standard of ethics must 
be at the root of a true religion The eternal ethical laws are 
included m three broad categories like dharma dana and day a 
The foundation of the whole of Indian ethics is based upon 
these three TYs— dharma, dana and day a — religion, chanty and 
compassion Chanty involves an element of self-denial, 'com- 
passion* creates sympathy or same feeling between two 
minds and religion* animates and elevates the mind and turns 
it into shining power of discrimination (vichara) that rejects 
unreality and accepts reahtv and thus helps men to realize the 
Atman which is above intellect and reason 

The sixth chapter deals with the true basis of morality 
Morality 1$ an ethical qualitv, and it proceeds from virtuous 
acts Judgment helps men in the act of virtue The Swami 
24 
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has surveyed m this connection the ethical philosophies of 
diffeient Gieek philosopheis and other plnlosopheis of the 
West According to Plato, morality or moral fabric is based 
upon justice, and by justice he meant the State Plato believed 
that social ethics govern the sensuous principle* and the social 
institutions can suppress the lower nature of man Virtue 
begins in the State Anstotle differed fiom Plato and said that 
moral element in man, bemg the outcome of the physical 
nature, is not puiely intellectual But Sociates legarded moral 
conduct as the result of lational enlightenment while Anstotle 
held that the former pioceeds from the latter Anstotle 
believed that man is a political animal and so a society can pio- 
duce a truly human and moral life The Stoics differed some- 
what from Socrates and Aristotle Ihe Stoics admited the utility 
and influence of nature upon human mind and so they instruct- 
ed to follow nature and to live m harmony with nature They 
believed that pleasure comes accidentally, and, consequently, 
whatever action ends in pleasure, cannot be moral But this 
morality or moral natuie was absolutely denied by the sceptic 
Epicurians The Epicurians can be compared to the Charvakas 
of India to some extent Like the Charvakas, the Epicurians 
advised to seek pleasure and avoid pam and to live m this world 
with material pleasure 

In the Middle Ages, there evolved the scholastic thought 
of morality m Europe, and the ecclesiastical authorities had to 
face many difficulties for propagating their ethical thoughts 
among the people Then came the reformation in the 16th 
century and the philosophers arose in different parts of Europe 
to discuss afresh various problems of moral law, soul and God 
But all these things ended jn the sceptical and nihilistic doctrines 
of David Hume Immanual Kant appeared in Germany and 
aroused the philosophy of Hume from its dogmatic slumbei 
Kant said that moral law is not a hypothetical imperative that 
promulgates ' that such and such means will end m such and 
such results, it is rather a categorical imperative and originates 
in pure reason "which is autonomous, one, and universal* 
Kant rejected both utilitarian morality and theological morality, 
because utilitarian morality is conditioned by the objects of 
desire and theological moiahty depends upon punishment and 
reward that proceed from a personal God According to 
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Kant, reason is the highest interpreter of the Bible as well as 
the foundation of an ethical religion that lay in the heart of 
all human beings Ihe po^t-Kantian philosopher like Fichte, 
Schelling, Hegel and others followed Kant, but also developed 
the system of moral philosophy in their own special ways 
Afterwards Schopenhauer came and taught that all oui 
actions proceed from certain motives which can be known as 
desue to further well-being and desire to cause will He 
divided each human action into four classes, nnlice, egoism, 
compassion and asceticism Ihe first two motives are called 
will-to-live or affirmation of will, and the last two motives 
are called denial of will Schopenhauer said that denial of 
will-to-live is the true basts of morality, which brings happi- 
ness and freedom unto men Schopenhauers great disciple 
Dr Paul Deussen loved much the ideas and ideals of the 
Upanishads of India and said in his book on Metaphysics that 
the highest ideal of the Christian morality was preached bv 
the Upantshad which maintains the recognition of oneness of 
the individual soul with (he universal Soul 

The seventh chapter deals with Vedanta towards religion 
Swami Abhedananda says in this chapter that the theoretical 
side of religion is philosophy and religion is the practical side 
of philosophy “Of the tree of knowledge, philosophy is the 
flower, while religion is the fruit* So it is understood that 
the Vedanta philosophy is intimately connected with its practi- 
cal aspect which is religion Religion is realization itself, or it 
can be said that religion is realization of the Absolute 
Now the aspect of religion, says Swami Abhedananda, can 
be divided into several categories like Vedantic religion, 
universal religion, scientific religion, personal religion, specula- 
tive religion, anthropohgeal religion, natural religion, primi- 
tive religion, symbolic religion, sectarian or non-sectarian 
religion, mystical religion, etc The religion of Vedanta, or the 
Vedantic religion, is like a huge structure of a palatial building 
containing many stories or floors — (1) the first storey or floor 
is monotheistic The monotheistic Vedantic religion believes 
in a personal God with manifold qualities, (2) the second 
storey or floor is ritualistic, ceremomahstic, or symbolic In 
this aspect, God is personal and impersonal and beyond both 
God assumes many names and forms for the satisfaction of the 
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devotees. He is both the Father and the Mother — both of 
masculine character and of feminine chatactei, and again He 
tianscends both the ideas of sex, (3) the thud stoiey or floor 
is meant for those who go beyond all lelatmty But it should 
be remembeied that these divisions of the Vedantic religion are 
merely conceptual and not leal It is, in tiutli, universal, un- 
divided, and one And true leligion is absolutely concerned 
With the knowledge of the Absolute, nay, true religion is itself 
the Absolute 

Swami Abhedananda is of the opinion that religion of 
Vedanta is insepaiable fiom science and philosophy, because 
science and philosophy are nothing but so many attempts of 
the human efforts to grasp some particular facts and truths and 
also an appreciation of one and the same eternal Truth, which 
is known as the infinite Reality Further, this Vedantic reli- 
gion recognizes the spmtual growth or evolution in the path 
of realization So we should know the true character and 
highest purpose of Vedantic religion We must realize universal 
religion of Vedanta which says that God is seen, or the 
absolute Brahman is immediately known or given to our 
intuitive knowledge, when our mmds aie sufficiently purified 
and tranquil and aie consequently transformed into pure con- 
sciousness or chit u d| < i 

The eighth chapter deals with the intrinsic characters of 
both leligion and Vedanta The intimate relation between 
religion and Vedanta has already been discussed before Swami 
Abhedananda says that religion is a spontaneous outgrowth of 
spiritual nature of the human beings The unity m variety 
is the aim of true religion, and this aim of true religion has 
been discovered bv the sages of India thiough thor super- 
sensible ecstatic vision Thiee phases of religion, duahstic, 
qualified non duahstic and non-dualistic or monistic are the 
gradual steps towards Divine realization of the Absolute 
There are also other spiritual practices like Karma Yoga, Bliakti 
Yoga, Raja Yoga and Juana Yoga These Yogas or the Yogic 
practices are the alternative paths to reach one and the same 
goal, the Divine realization Sri Ramaknshna is also in favour 
of these alternative methods of sadhana though in the ultimate 
analysis these methods or spiritual paths lead to the absolute 
Truth which is all-inclusive and universal 
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Swami Abhedananda wntes that true and non-sectarian 
religion is not a mere structure of creeds and doctrmes and 
faiths, but is a living and driving force that brings out all the 
manifold sadhanas or experiences into a coherent svstem and 
brings the feeling of intense love for all humanity and for all 
creatures and establishes eternal peace and harmony on earth 
The sectarian religion, on the other hand, lays stress upon 
mythology, rituals, and doctrines But it should be remembered 
that religion transforms our individual self into universal cosmic 
Self and gives an integral feeling of the Absolute Dualism, 
qualified non-dualism and non-dualism {dvaita y vishttadvaita 
and advaita) — all these alternative sadhanas lead us to one and 
the same Godconsciousness There are different sadhanas kke 
so many nvers flowing towards different diiections, but fall at 
last m one and the same unfathomed ocean 

The ninth chapter deals with theory and practice of 
Vedantic religion The universal religion includes both theory 
and practice, and Swami Abhedananda says ‘The theoretical 
part of Vedanta is known as "philosophy", but when philosophy 
is put into jiractice, it becomes religion of Vedanta" The 
Vedanta philosophy also believes m the theory of evolution 
which has been accepted by modern science Sometimes it is 
wrongly believed that Vedanta has borrowed this idea of evolu- 
tion from science But that is not correct, as m the Upanishad 
and in the Samkhya philosophy of Kapil a, the systematic treat- 
ment on the theory of evolution has been beautifully recorded 
Vedanta has 1 stated that though phenomena evolved m the way 
of gradual process, yet it evolved from one infinite substance 
which appears as both mind and matter, as subject and object 
The practice is cotnmonly considered as superior to theory, but 
theory is also an essential part of practice “Practice means"", 
says the Swami, “a striving with one"s whole mind and energy 
sense and sensibility, to realise the ideal in question * The God- 
vision or Godconsciousness is that ideal So we should strive 
hard for attaining that ideal and should know that mere in- 
tellectual apprehension is meaningless until and unless we 
realize that Divine ideal as the be all and end-all of our life 

The tenth chapter treats with the subject on evolution and 
religion The Swami says m the outset “Although in the 
eighteenth century Kant and Laplace attempted for the first 
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time to intrude into the mystery of creation in the light of 
Newtonian laws and sought to trace out the beginning of 
the world from the vast mass of nebulous matter, although 
Laplace tried to explain the mechanical formation and 
separation of different planets by the help of his nebular 
hypothesis, yet the theory of evolution hardly received any com- 
prehensive scientific tieatment before Darwin and Haeckel” 
The planetaiy systems, the sun, the moon, the stars, together 
with other heavenly and cosmic bodies are subject to change of 
evolution and involution The basic material of the universe 
also changes into various phases of transformation, such as,, 
liquid, gaseous, and solid, before a planet or a cosmic body 
becomes inhabitable either for vegetable, or for animals, and 
origin and growth of all human beings were possible step 
by step The earliest scientist and philosopher Kapila was the 
father of the evolution theory m India The Greek philo- 
sophers and the neo-Platomsts were likely to be influenced by 
the ideas of the Samkhya school Plato knew m his life some of 
the Indian philosophers From these it appears that 
there was a link of ideas of philosophy and science regarding 
the theory of evolution among all the nations of the East, the 
Middle and Far East and the West However, the wheel of 
evolution is rotating from very ancient time and will continue 
through the endless eternity to maintain an order and a law in 
this cosmic world* But the supreme Being, the absolute Brah- 
man, is free from this wheel of evolution, because if we admit 
evolution of the absolute Brahman, then we shall limit it by 
the categories of time and space and that means we shall reduce 
the transcending Brahman into a noiveternal and temporal 
substance But that is impossible, because though the absolute 
Brahman is regarded as the fountainhead of all things of the 
universe yet, m reality, it is the causeless and groundless 
Brahman Vedanta further says that from which everything of 
the universe originates, on which everything is sustained and in 
which eveiything rests after dissolution, know it as the 
Brahman But the categories of cause and ground are imposed 
on the Brahman only for explaining the work of creation or 
projection, which is not, in reality, real The indeterminate 
(mrguna) Brahman neither becomes the cause, nor the ground, 
and it is the determinate jsagurmi Brahipan, Isvara who assumes 
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the adjuncts of cause and ground However, the Brahman 
is the eternal source of peace and happiness and so it should be 
sought for and be attained for unfastening the fetters of 
false-knowledge or ignorance (mithya-pratyaya or ajnana) t be- 
cause when the false-knowledge or ignorance is removed, the 
self-revealing eternal Biahman is reabzed 

The eleventh chapter deals with the necessity of religion 
Swarm Abhedananda writes that material prosperity is the cry 
of the day and commercial motive moves mankind The moral 
and spiritual elements of the human nature are submerged and 
the brute force seems to have got the upperhand in the universe 
So mankind in general is hopelessly wandering through the 
world without any aim and object So it wants some guidance 
and that guidance is religion, which is not merely a set of 
doctrmes and dogmas, but the realization of the immortal 
Atman 

Religion, which is limited by sectarian ideas and beliefs and 
is guided by blind faith, is not true religion Swarm 
Abhedananda says that world needs today a religion which 
will make us forget our narrow individuality and small 
interests, and which will help us to perceive the Infinite Being 
In fact, we should follow a large and universal ideal which will 
guide our vision and will lead us to the royal road to the Infinite 
Being We should intensify our longmg and love for the 
absolute Truth, because that kind of longmg and love will lead 
us to the freedom of the soul and also the freedom from all 
bondages It should be remembered that the necessity of true 
religion widens the limitation of the mmd and thus prepaies 
the ground for receiving the divine flash of the absolute 
Brahman 

The twelfth chapter deals with the aim of true religion 
The nature of true religion has alreadv been explained Swamt 
Abhedananda has historically and beautifully dealt m this 
chapter the aims and ideals of different rebgions of different 
nations He has specially described about the ideals of the 
English Churches, and has said “As, m the Middle Ages, the 
aim of Catholic clergy was to convert the heathens into the 
Christian faith and to punish the heretics by torutre and 
persecution, so even today we find the same spirit of fanaticism 
goadmg on many of the Missionaries who do not hesitate to 
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commit similar inhuman crimes in non Chnstian lands in 
the name of their religion' The pages of religious history 
are likewise filled With such horror of persecution, massacres 
and all sorts of diabolical crimes committed by the priests and 
fanatics of different nations for establishing the creeds, the 
ntuals, and the ceiemomes of their own leligions So these 
are not the works of the followers of true religion which knows 
no enmity, sectarianism and selfish interest "True religion", savs 
Swarm Abhedananda, “does not consist m following a creed, 
or m believing m dogmas, doctrines, or spiritual writings, nor 
does it consist in holding aloft the banner of a particular 
Prophet and by joining a sect, or a denomination, but its aim is 
to lift the individual souls above the limitations of the senses 
and to bring it in communion with the Infinite " Therefore aim 
and object of true religion are the realisation of the absolute 
Being which shines supreme in its own undying and surpassing 
glory 

The thirteenth chapter deals with unity in variety of 
religions The Swarm raises the question 'Where is the 
harmony? How can we find peace? Harmony and peace will 
come only by seeing the unity in variety of religions, but 
where is that unity?” In truth, we do not find this unity or 
harmonv m the scriptures, nor m doctrines and dogmas, nor 
in the lives of the founders of many religious faiths, but in the 
highest ideal of all religions and also in worshipping the Atman 
m the core of our heart, which is the living sanctuary of God 
the Absolute 

The fourteenth chapter contains universality of Vedan- 
tic religion Swami Abhedananda says that the word 'Vedanta' 
conveys the idea of the ultimate knowledge reached bv all rela- 
tive knowledge The relative knowledge means the knowledge 
related to the phenomenal objects or the sense objects Accord- 
ing to strict logic, the phenomenal relative knowledge is not 
a true kind of knowledge, and the knowledge of the absolute 
Brahman is the real knowledge Swami Abhedananda has 
clarified elsewheie that in knowledge of the chair and m 
knowledge of the Brahman, knowledge is one and the same, 
whereas the contents, the chair and the Brahman only differ 
In his book, Divtne Heritage of Math he has said that the com- 
mon sense is the Divine sense In his lecture on Unity and Har~ 
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mony f , he has also said “Wc should use our }udgment, because 
common sense is the best sense which the Lord has given us 
This common sense will develop into Divine sense if we protect 
it from being crushed by the weight of ignorance and supei- 
stition * In fact, the self-luminosity or the self-revealing nature 
is inherent in every kmd or eveiy piece of knowledge, and this 
self-revealing nature is an abiding essence of the absolute 
Brahman, as it is neither an attribute (gun a), nor an adjunct 
(upadhl), of the Absolute So when we are immediately aware 
of the Brahman-knowledge, the intrinsic nature of all kinds of 
knowledge whether phenomenal, 01 intellectual, or intuitional, 
or scientific, are known or revealed, and so the Upamshad or 
Vedanta says * ekashmtn vtpwte sarva vipmtam bhavati” 

And now it will not be difficult to understand whv 
Swami Abhedananda has said The idea is that the "end of 
wisdom' means the goal which is reached by all relative knowl- 
edge, by all knowledge which proceeds from the phenomenal 
world, or from our sense-perception ” Further, the Swami says 
"Where is that wisdom? * * Is it outside our bodies? No, it per- 
vades the whole universe It is m outside, as also is in inside 
It is everywhere We have wisdom m our souls In fact, our 
souls are but the manifestations of that infinite wisdom which is 
the foundation and end of all phenomenal existences ' 

Now, from this we can get an idea of universality of 
Vedantic religion The Swami has further raised the question 
of those doctrines of dualism, qualified non dualism 
and non-dualism or monism, and has said that these are the 
alternative methods to reach one and the same Truth The 
limiting categories of time, space and causation create obstruc- 
tion in the path of Divine realization, but when the knowledge 
of the Absolute is attained, those categories are removed and 
this removal of the categories or maya means the correction of 
error of false knowledge 

The fifteenth, sixteenth and seventeenth chaj>ters deal with 
univeisal religion of Vedanta, science of umveisal religion, and 
ideal of universal religion These three lectures on universal 
religion and Vedanta were delivered on different occasions 
Swami Abhedananda says that the Brahman is both mitenal 
and efficient cause (upadana and ninntta karana) of the universe 
It is also the ground or substratum (adhtsthaha) of the world 
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But from the strict non-duahstic standpoint of Vedanta, the 
determinate (saguna) Brahman may be recognized as tlie cause 
and giound of the universe, but the absolute indeterminate 
(mrguna) Brahman is neither tlie cause, noi the ground, being 
absolutely raised above all kinds of category 01 adjunct 

Our individual self (pvatman) is enchained with the fetters 
of maya , and it always struggles to get away of this bondage, 
and this struggle is known as tlie spiritual sadhami, and when 
the self comes to know its real condition of bondage, it regains 
its power and cuts asunder the chain of slavery and attains lo 
knowledge of the Atman 

The eighteenth chapter confains steps towards realization 
Swann Abhedananda says that realization of the Absolute is 
described in Vedanta as the highest ideal of earthly existence as 
well as the final goal of all religions If there be a beginning, 
there must be an end, because eternal marching towards an un- 
known destination is meaningless So knowingly or unknow- 
ingly, each individual soul is striving for attaining to perfec- 
tion where absolute peace and happiness reign supreme Now 
it can be asked as to how an individual one att uns realization 
To this the Swami says that there are some steps towards the 
path of realization and they bring awakening m the depth of the 
soul, and bring purification of heart, right discrimination, non- 
attachment, etc There are seven tentative steps or stages m the 
progress to realization In the seventh stage, spiritual illumina- 
tion comes and a sincere man attains to tamadhi or Nirvana 
which is no other than Godconsciousness 

The nineteenth chapter contains the discussion on Divme 
realization which is the ultimate goal of all human bemgs 
Swami Abhedananda writes “Being and becommg divine are 
the meaning of realization”, and this realization can be attained 
m this life and not after the grave A realized man feels the 
presence of Divinity within him and simultaneously m all living 
creatures The realized man communes with the Divme Being 
and ultimately becomes one with it 

Two appendices have been added which deal with the 
Vedantic Truth and Unity and Harmony The first lecture 
was delivered in the Univeisity of California in September 6, 
1906 In conclusion, the Swami says that the fundamental 
principle of Vedanta is absolute oneness The Thing-m-itself 
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is a pure assumption of Kant, a superficiality is not in any way 
justified by Kant's own data and so the successors of Kant were 
forced to reject the Kantian Absolute and set up rationalism as 
opposed to transcendentalism In fact, Kants Absolute is 
separated from the plane of experience whereas the Vedantic 
Absolute is founded upon an immediate experience of the 
Absolute, or in the recognition of the forgotten Truth Vedanta 
gives a rational foundation to religion which harmonizes with 
the latest conclusions of modem science and philosophy 

The second one, Unity and Harmony > delivered on 18th 
March, 1915 in the Hindu Temple in San Francisco, California, 
USA The lecture, unity and harmony, was delivered after the 
untimely death of Swanu Trigunatitananda, when there were 
party feelings and mharmony among the students of Vedanta 
in the Hindu Temple in San Francisco Swami Abhedananda 
was lecturing at that time in Los Angeles in South California 
The Swami tned to bring a spirit of amity and brotherly feel- 
ing among all the members of the Hindu Temple and also 
among all men of the world who cannot find out a solution to 
solve all the mharmomes and discords among them Swami 
Abhedananda said that universal outlook and universal love are 
only things which can bring unity and harmony in this world 
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THOUGHTS ON PHILOSOPHY AND RELIGION 

Swami Abhedananda says that, of the tree of knowledge and 
wisdom, philosophy is the flower and religion is the fruit, 
philosophy is the theoretical side of religion and religion is 
philosophy in practice In India, philosophy means the science 
of realization or a divine awareness of the Absolute which 
transcends the categories of time, space and causation Philo- 
sophy may be called a spiritual process by means of which a 
man sees God face to face < 

If we define the word 'philosophy' \tfe find that phxlos 
means To love' and sophta means 'wisdom' and, therefore, philo- 
sophy means the love of wisdom' In India, true love and 
highest wisdom are one and the same, and though philosophy 
generally implies the idea of generalized and speculative 
thoughts along with reason and intellect, yet, zn truth, it signi- 
fies the highest intuitive peiception (anubhuti) of the absolute 
Truth In India, we call philosophy a darsana and that 
means to see or to appreciate God, the Absolute The word 
'religion' implies the sense of a loving bond between God and 
man, between the Brahman and the individual soul If we 
define the word religion' we find that rehgio means 'to bind’ 
le to bind a man with the ultimate pnnciple which is the 
Absolute Man is the highest and par-excellent object of evo- 
lution and excels all the creatuies in the universe in ordei 
and m merit The Upantshad says that it is man alone 
who can realize the Brahman and can go beyond the cycle of 
birth and lebirth and can break the chain of nescience (a^nana) 
The false knowledge (miihya-piana) deludes us and so we shall 
have to shake the fetters of false knowledge by attaining right 
knowledge (satya-pmna) 

The book, Thoitghts on Philosophy and Rhgeion, is a 
collection of thirteen lectures of analytical and intuitive dis- 
cussions on philosophy and rehgion Two appendices have 
been added, one Dr A Kuenon’s discussion on the wor- 
ship of Jahveh in the form of a bull, and the other, Questions 
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and Answers These lecturer were at first published m brochures 
in 'Vmenca and in India too, and thereaftei those have been 
bunched together and published in booh form 

I he fourteen chapters o f this booh cover the comparative 
and scientific studies on different aspects of philosophy and 
leiigion along with then* practical application in human life 
Swarm Abhedananda has discussed about unity and harmony, 
the cosmic evolution and its purpose, the development of Word 
and Cross in ancient India, philosophy of good and evil, 
lehgion of the Hindus, the Saviours of the souls, the Mother- 
hood of God, the Divme communion, and tine ways to be blessed 
life — all m a very comprehensive manner He has thrown 
new light on different theories and problems which he has 
taken for discussion, and has said that until and unless 
theories are brought into practice, so long intellectual dis- 
cussions are meaningless Higher intuitive perception of the 
Absolute is the aim of both philosophy and religion * 

In the first chapter, Swami Abhedananda has discussed 
the main principles and problems of philosophy and religion 
The Swami has said that by studying all sciences, philosophies 
and religions of the world we find that truth is absolute 
and one and the manifestations of truth appear as many The 
aims of both philosophy and religion are to discuss about the 
unchangeable truth and also to discover that truth which under- 
lies all the phenomena In fact, philosophy determines both 
reality and unreality of everything of the universe and instructs 
men to accept reality and to abandon unreality The Swami 
says that the work of religion is also to determine the method 
by which men can understand that they are the immortal Spirit 
md not the mortal body, and the moment they realize the 
nature of their being, they are able to separate the mortal body 
from the immortal Atman 

The second chapter continues with the discussions on 
philosox^hy and religion In this chapter, Swami Abhedananda 
has efficiently discussed the central philosophical thought of 
Spinoza, Berkeley, Hume, Kant, Fichte Sehelling, Hegel, 
Schopenhaur and Herbert Spencer in one hand, and the specu- 
lative thoughts of the leading philosophers of India on the 
othei and has shown that all of them have tried to discover 
the unchangeable essence of the world, whether that essence 
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is known as the Unknown and Unknowable, the Will, 
the Absolute, God, or the Brahman While eompanng the 
system of philosophy of Kant with that of Advaita Vedanta, 
Swarm Abhedananda says that Vedanta philosophy is loftiei 
than the Kantian system, because Vedanta philosophy shows 
the phenomenal nature of the Kantian ego which Kant lealized 
as the source of truth, and the forms of intuition and vagary ot 
thought have been placed with phenomena Besides, Vedanta 
philosophy has recognized the identity of the objective 
reality with the subjective reality, which Kant did not The 
Swami has also refuted Herbert Spencer or the Spencerian 
school, because Spencer maintained that which cannot be per- 
ceived by senses and cannot be understood by intellect, Will 
never be known But the Swarm says that the super-sensible 
and super-intellect Brahman can be known, 1 e , be realised by 
the Divine intuition In the Adhyasa bhashya, Sankara has 
admitted that the Atman , or the Brahman, is not altogether un- 
known ( aviskaya ), but is known as an idea of “I” to our know- 
ledge (“ aham pratyaya-gocharatvat y ) 

Swami Abhedananda views that true philosophv performs 
three functions Firstly, it corresponds with the final results, 
arrived at by different branches of science and taking up these 
results, makes the wider generalization Secondly, it must go 
into the realm of the phenomenal or the knowable, and must 
raise the soul up from the dark abyss of selfishness, ignorance 
and self-delusion Thirdly, it makes it realize its divine and 
absolute nature Religion of Vedanta also teaches the altei- 
native methods of the spiritual practices like the Karma Yoga, 
the Bhakti Yoga, the Raja loga and the Jnana Yoga and savs 
that these are the alternative pdths to reach the same absolute 
Ralitye Ramakrishna Paramahamsa admits this view, and 
has preached that all the methods of spiritual practice lead 
to one and the same goal 

The third chapter deals with the main principles of 
Vedanta philosophy and m the fourth chapter, Swami Abheda- 
nanda has discussed the universal teachings of Vedanta He 
says that the secret of work, the secret of devotion, and the 
secret of concentration and meditation disclose the truth 
which lead men to one and the same Reality Though there are 
three divisions m Vedanta philosophy according to the three 
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viewpoints or schools, yet they have come to the same conclu- 
sion legal ding the final goal of the human beings 

The fourth chapter deals with the sublime teachings of 
Vedanta philosophy The Swami says that Vedanta philosophy 
teaches that religion is science of the soul and gives a scienti- 
fic and philosophical basis to religion It teaches the secrets of 
work (kratna), devotion (bhakti), concentiation ( dharam ), and 
meditation {dhyana) y which disclose the mysteiy of the highest 
wisdom The Swami furthei say s that Vedanta philosophy is 
not pessimistic like Buddhism which teaches that the visible 
world is an illusion Specially the Madhyamika school of 
Buddhism teaches that reality or existence of the world is 
reduced to nothingness or void (sunyata), but the non duahstic 
school of Vedanta teaches that the world is the product of 
nescience or maya and that means the world has a relative or 
conditional phenomenal existence (vyavaharika satta) and has 
no permanent existence (paramarthika satta) The real conten 
tion of the non-dualistic Vedanta philosophy is this that exis 
tence of the absolute Brahman is the only reality and other than 
the Brahman, everything is unreal 

The fifth chapter deals with religion of Vedanta philosophy 
Swami Abhedananda deals in this chapter that religion 
is also included m the category of Vedanta, and of the same tree 
of knowledge, Vedanta philosophy is the flower and religion is 
the fruit Religion of Vedanta, therefore, is unique and univer- 
sal and it supplies the spiritual needs of all classes of people 
in all climes and all ages The one peculiarity of religion of 
Vedanta is that as, on the one hand, it encourages those who 
do not Care for any ritual, ceremonial, symbolic or any other 
external forms of worship, So, on the other, it provides 
all forms, rituals, ceremonies, and symbols for those who 
find them helpful at the time of devotional exercises In fact, 
religion of Vedanta philosophy gives the real and inner mean 
ing or significance of everything and says that means of attain 
mg to supreme consciousness may be manifold, but end is one 
and the same, and so there remains no sectarian view regard- 
ing spiritual sadhana The means, or the symbols, are the 
steps towards perfection, and perfection to Godconsciousness 
which is the real end 

The sixth chapter deals with religion of the Hindus In 
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this chaptei, Swami Abhedananda has historically traced the 
oiigm of the word Hmdu\ and has defined it m an univeisal 
way As the Hindus are the worshippers of eternal religion 
(Santana Dharma ), so then rehgion is universal, not being 
determined 01 limited by any caste, cieed, and nationality 
Religion of the Hindus does not believe in, or pieach, the theory 
of sm or hell, but discloses the fact that all human beings are 
the children of the lmnioital bliss and they are, in essence, 
the changeless immortal Biahman Religion of the Hindus 
recognizes the spiritual growth of the souls, and also describes 
different stages of spiritual development There are men of 
different tastes, temperaments, and likings, and so religion ol 
the Hindus is very liberal to pi escribe different types of spiritual 
practice or sadhana that suit to different kinds of men 

The seventh chapter deals with the cosmic evolution and 
its purpose In this chapter, Swami Abhedananda deals criti- 
cally and comparatively with philosophy and psychology of both 
the Upamshads and the Sankhya with a scientific outlook He 
describes first the Upanishadic process of evolution of the world- 
process and then the Sankhyan piocess of evolution from the 
Prakriti, and says that both the piocesses aie compatible with 
(the theory of evolution as laid down by modern science The 
Swami says that after the Upanishadic interpretation of the 
theoiy of evolution ( cf the Taittmya Upamshad) the Sankhyan 
philosophy states that the nature of PrakrtU "produces the 
environmental conditions first, and then brings out the invisible 
germs of life and gives them suitable forms so that each one 
will manifest the powers which are latent in it" Prof Hopkins 
is of the opinion that even Plato and the neo-Platonists were 
greatly influenced by the Sankhyan thought Before the 6 th 
century B C ill the rehgio-philosophical thoughts and ideas 
of Pythagoi as were current in India (cf Prof L Von Schroeder 
Pythagoras) Swann Abhedananda says that if there were but 
one or two of these cases, they might be set aside as accidental 
coincidences, but such coincidences are too numerous to be the 
result of chance Prof Hopkins says that Prof Garbe similarly 
is of the opmion that the views of Plotinus are in perfect agiee- 
ment with those of the Sankhya system Propliyry arid others 
were also influenced by the thoughts of the Sankhya and the 
Patanidfo So it is found that not only the Greek thinkers. 
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but also almost all the thinkers of the world more or 
less owed their debt to the S ankhtja and also to the Yoga 
psychology of Fatanjali The Swami further says that from the 
animal plane we are rising into the moral plane and from the 
moral plane to spiritual plane The animal plane is the 
plane of a narrow and limited consciousness of the lower self, 
and when we recognize the self of others, seek their comfort, 
and help them, then we rise on the human plane Here begins 
the moral life of a man, and the spiritual life begins with the 
perfection of the moral life In the real spiutual life we recog- 
nize our immortal nature of the soul 

The eighth chapter deals with the philosophy of good and 
evil In this chapter, Swami Abhedananda says that, m reality, 
there is neither good, nor evil, but those are relative terms 
What we call good, depends upon the existence of what we 
call evil, and evil exists only in relation to good Consequent- 
ly, according to the Vedanta philosophers, the difference 
between good and evil is not one of land, but of degree, like 
the difference between light and shade The same fire may be 
called a giver of life and comfort as well ns the cause of death 
and suffering So good and evil do not exist in reality, but 
they exist only in our mind, or m our conception In fact, 
what fulfils our interest, is called good, and which brings misery 
unto us, is called evil Similarly punishment and reward are 
the same relative things 

The ninth chapter deals with the Word and the Cross in 
ancient India While dealmg with this chapter, Swami Abheda- 
nanda gives a historical account of the origin of the symbol of 
the Cross The ancient Greeks had the idea of the Logos or 
Word and the Swami says that it was through Philo Judia that 
the Greek conception of the divine Word was introduced 
amongst the thoughtful class of the Jews then living in Alexandria 
which was the prominent seat of education, culture, comineice 
and trade The Jewish, Greek, Hindu, and Buddhist philo- 
sophers used to meet and interchange their ideas in Alexandria 
The library of Alexandria was verv famous It is said 
that the theory of Logos first originated with the Greek philo- 
sopher Heraclitas who lived from 500 to 440 B C The Stoic 
philosophers also incorporated the idea of the Logos or Word, 
and they called it the Supreme Beason or God But Philo always 
25 
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used Logos or Word as the Thought of God* The author of 
the Fourth Gospel identified the Logos or Word with Glmst, 
the peifect type of man which existed m the Divine mind from 
the beginning, and this idea of the author of the Fourth Gospel 
is similar to that of the Indian thoughts to some extent 
Some are of the opinion that universal meaning of the Logos 
or Word, as given by Philo and neo-Platomsts, was the out- 
gome of the ideas of the Hindu philosopheis who lived in 
Alexandna and Greece about the time of Alexander the Great 
in 333 B C and their statement was supported by the writings 
of Eusebius, a famous historian Eusebius stated that an Indian 
philosopher came to Athens and had a discussion with Socrates 
It is stated that when Sociates told him that Ins philosophy 
consisted in inquiries about the life of man, the Indian philo- 
sopher smiled and replied that no one could understand things 
human who did not understand things divine In this 
way, the Swami has shown that the Greek, Stoic neo-Plato- 
mst and other philosophers were indebted to the Indian philo- 
sophers in the remote days in their thoughts and ideas of mam 
things 

Now it is found, Swami Abhedananda says, that the con- 
ception of the Word or Logos was rooted in the philosophical 
speculations of the Aryan mind who tried to bridge the 
gulf that exists between the visible and the invisible, between 
the phenomenal and the noumenal The words, Logos, 
Thought, Idea and Vak , Pranava or Omkara are the symbols 
to signify the almighty God, 01 the Absolute Patanjah says 
that the Pranava is vachaka, or the symbol The utility of a 
sign, or a symbol, is to signify an object for which it is used 
The mdeterminate (nirguna) Brahman is devoid of any attri- 
bute (veishetana) or adjunct (ttpadhi) and so it has to be signi- 
fied by a medium, possessed of an attribute or attributes and 
that medium is the Pranava (OM) This Pranava has been 
conceived as the determinate (saguna) Brahman, and through 
this medium of the determinate Brahman we realize 
the mdeterminate Brahman which is nameless and formless 
All the nations of the world have adopted symbols Or prahka 
from which the woid praitma or idol or deity has been derived 
or conceived, and the importance of an idol or deity is to 
signify the reality behind it, In ancient India, and also in 
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other ancient countries, we find that the sacred Svastika has 
been adopted as the symbol of God, or of the Absolute It is said 
that the sacred Cross (and also the Tau Cross) ol the Christians 
are derived from the Svastika of the Hindus lhe Svastika is 
of three kinds, Dah>hxnavarta (whose arms are extended towards 
south or to right hand directons), Vamavarta (whose arms are 
extended to left hand dnechon) and Nandyavartu (whose arms 
are bent and directed towards the right side) The Hindus 
generally use the Dakshm avarta Svastika Sometimes they use 
the Vamavarta or the Nandyavarta Svastika for special Vedic or 
Tantric uses, Some scholars are of the opinion that the Chris- 
tian Cross evolved from the wooden Cross-Bar (X), to which 
the Saviour, Jesus the Christ was hanged and nailed But that 
is not correct, as the Christian Cross evolved from the Hindu 
Svastika It might be the fact that some of the Christians tradi- 
tionally observed the Cross-Bar of Christ commemorate the 
incident of crucifixtion However, as the Svastika became the 
religious symbol of the Hindus and also of the Buddhist, so 
the Cross was the sacred symbol of the Christians and other 
Christian nations The archaeologists working m prehistoric 
field maintain that the Svastika or the Cross (Svastika-Cross) 
came to the Western countries from the East during the 
Bronze Age Whatever may be the controversy regarding 
the origin of the Word and the Cross, it is true that the signs 
or symbols are used m the religious practices of all nations of 
the world Fatanjali has described Pranava as the sign or 
symbol of the Brahman tasya vachakah pranavaK 

It is found that the ancient Egyptians used the Tau- 
Cross which is like the English letter ‘T In the Egyptian 
hieroglyphics, the Cross has been interpreted m various ways 
Sometimes it (the Cross) was with four equal arms, sometimes 
it was composed of two or four sceptres with a circle at the 
point of interception Among the Egyptian deities, Amon-Ra 
or Ra had the sacred Tau-Cross in his hands Again many 
ancient nations borrowed that Egyptian Tau-Cross and inter- 
preted it as the sing or symbol of goodness It has already 
been said that the Hindus used Cross or Svastika as a symbol of 
holiness Prof Wilson read a paj)er on Svastika before the 
Smithsonian Institute m U S A and proved that Svastika-Cross 
came in the Western country from India earlier than the 6th 
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century B C Prof Lundy has supported this view of Prof 
Wilson in his Monumental Christianity Prof Lundy quoted 
from Prof Colebrooke and said that the students of the Vedic 
liteiatuie know well that the most ancient sacrificial posts were 
in the form of the Cross and on such posts the First-born Being 
was fastened like an animal of the sacrifice This allusion is 
no doubt figurative, but it is historically hue that the Cross of 
the Western country evolved from the ancient Vedic Svastika 
of India 

The tenth chapter deals with who is the Saviour of the 
souls Swann Abhedananda says that the Saviours are recog- 
nised as the Divine Incarnations of God They are the men of 
Divine realization and so they have infinite power to rescue 
men from darkness of ignoiance 

In this chapter, the Swarm has refuted with strong argu- 
ment and logic the Christian notion of special creation of man 
It is not true that in some particular time this world was created 
out of nothing and the Swami says that it evolved from 
a primordial cause thiough the process of gradual evolution 
The theory of evolution, as advanced by Kapila and also by the 
seers of the Upanishach , has also proved that the world with its 
beings and materials came out from the womb of the Prakntl 
and they will again return to it 

Swami Abhedananda has also refuted the idea of the fall 
of Adam from the Paradise and that of the vicarious atone- 
ment He says that none of the great spiritual teachers of the 
world taught the dogma that we are born in sin and are going 
to eternal perdition We are, m reality, the children of im- 
mortal Bliss and are pure and holy all the time When we are 
in delusion or may a, we think ourselves as entangled and limi- 
ted, but when true knowledge of our immortal Soul dawns upon 
the horizon of our mmd oi intellect, we come to realize that 
we are not limited, but are free, boundless and blessed all the 
time The Swami further says that sm is nothing but selfish- 
ness, and when the ego-centric idea predominates m us, then 
selfishness covers our shining consciousness of the Self But 
through discrimination, (viveka and vichara), concentration, and 
meditation ( dharana and dhyana) of through right knowledge 
(yathavtha-jnana), our veil of selfishness or nescience is removed 
and we realize that we are the Atman, or the Brahman The 



THE PHILOSOPHICAL IDEAS 


389 


Swami further says that the appearance of the Atman as the 
limited ego is sometimes described as the fall of the divine 
Spirit for the limiation of its phenomenal existence This 
appearance of the Absolute as the relative individual ego 
through the power of ignorance is described in the Old Testa- 
ment m a crude mythological way as the fall of Adam, which 
is the personified pure and perfect image of God Ignorance 
is the Satan Through the influence of the indescribable 
magic power of avidya or nescience, as it is called m 
Vedanta, the eye of buddhi or understanding is overcome 
Then Adam, or the divine nature, or the Atman, through the 
association of imperfect intellect or understanding, falls from 
the Paradise and appears as an individual ego, losing for the 
time being the consciousness of the Absolute This, according 
to the teachings of Vedanta (Advaita Vedanta), is the spiritual 
meaning of the fall of man Ihe fallen ego will recover its 
absolute state and prestine glory with the help of the knowledge 
of the Atman, which is described as Christ This is the whole 
secret of true Christianity It is seen that Swami Abhedananda 
has divided Christianity into two categories, Christianity (which 
!he calls Churchiamty) and true Christianity Besides, the Swami 
has said in many of his lectures that most of the interpreters and 
commentators of Christianity have missed their real aim or in- 
sight and explained it m a quite different way The Swarm is 
of the opinion that the teachings of true Christianity are simi- 
lar to those of the Upantfhad or Vedanta of India, and so the 
teachings of Christ and those of Christianity should be inter- 
preted in the light of Vedanta 

In the eleventh chapter, the Swami has dealt with God as 
the Eternal Mother ( Adya-Sakti ) He has discussed about the 
subject from various standpoints in a comparative manner and 
says that as the fire and its burning power or heat are insepar- 
able* or as water and its waves are, in reality, non-different, or as 
the motionless serpent and the serpent m motion are one and 
the same, so the absolute Being and its energy are inseparable 
In truth, both the masculine and the feminine characters of per- 
sonal God are one and the same, and so we call God as our 
Eternal Father or Eternal Mother 

The twelfth chapter deals with divine communion Swami 
Abhedananda says that divine communion comes at first like 
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the reunion of two kindred spirits, united by the everlasting 
bond of love, but they are appai ently separated by the delusive 
power of the forgetfulness of the Absolute But, in truth, this 
reunion leads men to a still higher realization of the spiritual 
oneness and at the same tune helps the individual soul to regain 
its true glorious nature 

The Swami says in this chapter that the readers of 
compartive histoiy of religions know that the Encharist 
is one of the oldest rites of an antiquity The Greeks 
called it the Eleusiman mystery The Eleusiman mysteries, 
says Rev Taylor, were the most august of all the pagan 
ceremonies celebrated especially by the Athenians every fifth 
year in honour of Ceres, the goddess of com The com 
goddess had given us her flesh to eat, juSt as Bacchus, the god 
of wine, m like sense, had given us his blood to drink It 
reminds us the offer of flesh and blood of Jesus the Christ 10 
the Last Supper and also reminds us the ancient customs of wor- $ 
ship of the Greek by offering of bread as Demeter (Ceres) and 
wine as Dionysus (Bacchus) Swami Abhedananda says that the 
Eleusimon mysteries were accompanied by many other religious 
rites and ceremonies expressive of the purity and self-denial of 
the worshipper, and were considered to be an expiation of 
past sms The ancient Egyptians also observed annually the 
celebration of the resurrection of Osiris, commemorating his 
death ui the Cross by eating bread and wine The ancient 
Parsians also worshipped the Mithra or Sun as their Saviour 
or Redeemer, taking the sacrament of bread and wine with the 
same belief that the Christians do today The Swami says that 
all these offerings of bread and wme, or flesh and blood, re- 
mind us of the cake ( purodasa ) and wine (soma-jutce) in the 
Vedic sacrifices (yajna) In the Vedic period, the body of the 
Prajapati or the first-born Lord (Brahma) was considered to be 
the symbol (pratika) of good will That is, the Prajapati sacri- 
ficed himself before creation for the good of all creatures In 
fact, all these instances of mythological allusions are the sym- 
bols or signs of divine communion Through divine commu- 
nion God, or the absolute Brahman, appears as nearest and 
dearest one to the devotees and so they get chance to commune 
with God, or with the Absolute, and thus their real existence 
( saita ) is realized 
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It should be mentioned m connection with this chapter 
that while discussing divine communion, Swanu Abhedananda 
has used 'Godconsciousness' (he has used this word in 
many of his writings) to mean the superconscious state or 
samadhi , which is the supreme achievement of the human life 
It is to note that Swami Abhedananda and Swami Vivekananda 
too, have often used the word 'God' to mean Isvara as either 
the third Principle, the First-born Lord of the universe or 
Hiranyagarbha-lsvara, Brahma, or the second Principle of the 
universe, and sometimes they also have used God m the 
sense of the indeterminate absolute Brahman, the fourth 
Prmciple or Turiya chaitanya But Swami Abhedananda 
has used m this chapter and in many other lectures the word 
Godconsciousness (or God-vision) so as to mean the absolute 
Brahman which transcends all categories of time, space and 
causation, and also transcends all adjuncts ( upadhis ) Here the 
Swami says that divine communion brings the attainment p£ 
Godconsciousness, m which all other consciousness are merged 
He states " * * but Godconsciousness comes through the reali- 
zation of our true nature which is eternally one with the pure, 
blissful and all-knowing divine Spint” And when one attains to 
Godconsciousness, "all questions are solved, all doubts cease, all 
results of the past actions are annulled and all the knots of desire 
that rise in self-lovxng and self-seeking ignorant hearth, are tom 
asunder'* From this it is clear that Swami Abhedananda has 
used 'Godconsciousness' to mean the absolute Brahman which 
is indeterminate (rargtma), immutable ( kutastha ) and trans- 
cends nescience (maya or ajnana) 

The thirteenth chapter deals with the way to the blessed 
life Swami Vivekananda and the German philosopher Johann 
Gottliela Fichte both have dealt with this subject m different 
ways J G Fichte delivered his lectures on the Way towards 
the Blessed Life in Berlin in 1806, and Swami Vivekananda 
delivered his lecture on the Way to Blessedness in New York in 
1900 Swami Abhedananda is of the opinion that after Kant, 
the pro-Kantian philosophers like Fichte, Schellmg and Hegel 
were the leading philosophers m the Western world Now, it 
might be the fact that Swami Abhedananda delivered his lec- 
ture on the *Way to the Blessed Life* m America being inspired 
by the writings of both J C, Fichte and Swami Vivekananda, 
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though ho has dealt with his own subject m a new and novel 
way Swami Abhedananda says in this beautiful lectuie that 
in the whole animal kmgdom, man alone is capable of solving 
the problem of the mortal life Our apparent earthly life is 
nothing but a symbol of the eternal life principle Tht, true 
life of bemg is Blessedness and is beyond the categories of time 
and space, which is known as nescience or cijnana True life 
or bemg is not conditioned by any qualification or adjunct The 
philosopher Fichte said that our life is itself Blessedness, and 
it cannot be otherwise, for life is love and the whole form and 
power of life consist in love and spring from love (Fichte has 
used love as Love’ 1 e Divine Love) "Blessedness is Life and 
Love and Life and Love are one and the same as Blessed- 
ness” Similarly Swam* Abhedananda has said "True 
life loves nothing but one unchangeable Reality, while the 
appaient life loves the changeable personality which is identi- 
fied with the non-eternal form” The Swami further says that 
unblessedness consists in (he idea of separateness of the part 
from the Whole, and Blessedness is the Whole and is perfect 
The moment we realize oui relation to the Whole, we are no 
longer bound by any conditions of selfishness, but are free 
We have come to this world to gain experience By 'experience* 
we mean the manifestation of latent powers and knowledge of 
the resulte Now when we experience and immediately become 
aware of that knowledge of true life which 1$ the first thing necs- 
sary for the attainment of Blessedness, then our apparent or un- 
blessed life is changed into divine and immortal one, and when 
the fountain of Blessedness is once opened, all the blessed quali- 
ties flow through a man and the apparent or common man is 
turned or transformed into a divine and real man Vedanta 
says that the blessed life is attained with the realization of the 
absolute Brahman which is the fountainhead of infinite exis- 
tence, knowledge and bhss 



CHAPTER XXXIII 


RELIGION, REVELATION AND GOD 

Religion, Revelation and God is the collection of lectures on 
What is the New Pantheism, Pantheism and Vedanta, 
Ideal of Vedanta and Method of its Attainment, Vedanta and 
the Teachings of Christ, Gautama Buddha and His Philosophy, 
Religion of Vedanta, An Interpretation of Vedanta and Reli- 
gion, Divine Inspnation, Revelation and God, God in Every- 
thing, and Soul and God, delivered from 1902 to 1903 before 
the talented American audience Now these twelve lectures, 
which remained so long unpublished in the form of manuscripts, 
are now offered to the reading public in the book form Three 
appendices, ( 1 ) 'Questions and Answers', which were made on 
March 28, 1921, (u) ‘Science and Religion , which was publish- 
ed m the Prabuddha Bharata in October, 1898, and (in) "The 
Motherhood of God*, which was published m the 'Prabuddha 
Bharata' in September, 1898, are also included in this book 
The first chapter deals with the subject 'What is the 
New Pantheism' This lecture was delivered in America by 
Swarm Abhedananda in reply to Mr Joseph Cook, who gave a 
lecture on the subject of New Pantheism in the city of Boston, 
m 1902 Mr Cook tried to prove in his lecture two main per- 
plexing problems (1) How can we, m any actual and com- 
plete sense, cut loose from dualism, on one hand, and fail to 
plunge into some form of pantheism, on the other, (2) Can 
the modern idea of immanence of God m nature successfully 
escape the charge of being pantheistic? Mr Cook also tried 
to prove that Waldo Emerson, Goethe, and some other philo- 
sophers, including the celebrated poets like Wordsworth, Shelly, 
Keats, Tennyson, Browning, Arnold and others were pantheis- 
tic Swami Abhedananda efficiently and intelligently gave an 
answer to Mr Cook's logical and argumentative lecture The 
Swami said that Mr, Joseph Cook was right to a very large 
extent in his arguments, because Waldo Emerson might be 
considered as a pantheistic So were Goethe and most of the 
idealistic poets like Wordsworth, Shelly and others 
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Pantheism holds that God is immanent m all things of the 
umvexse, or God can be said to be the all-peivasive presence of 
an lmmament Spiut Mr Cook quoted Dr Hodgt, President 
Patton, Dr Gladden, Piof Oessor LeConte, John Fiske, 
Prof Cessor Detbear, Prof Cessoi lylor, Pi of Cessoi Schmidt 
of Coinwell University and others, but his lecture and argu- 
ments involved several perplexing problems which must be 
clarified Mr Cook forwarded that as Mr Emerson believed 
in the immanence of God, so he was pantheistic As Words- 
worth, Keats, Shelly, Browning, and other poets admitted im- 
manency of God and Gods glory in nature, so they were 
the upholders of the theory of pantheism But these statements 
should be considered with care Swami Abhedananda says that 
Emerson and the poets like Wordsworth are pantheistic, but 
“m any event, if we accept the growing conviction of modern 
scientific and philosophical thoughts that God and Nature are 
one', and 'Man is of one substance with the Father in Heaven*, 
then I fad to see how we are to escape the dilemma of being 
called tp be pantheistic And I am ready to accept as true 
Prof Cessor Tylor’s statement that we have been altogether 
too afraid to this term pantheism” Further the Swami says 
“I am not pleading for pantheism as such, nor for any other 
'Ism*, unless it be for that form of Godconsciousness”, which 
us affirmed by the ultimate conclusion of modern scientific 
research Further, we find that our scientific men and philo- 
sophers are now going back from matter to ether, and by 
applying the principles of pure physics and mathematics, they 
at last discovered an universal ether So, from a point of view, 
says Swami Abhedananda we may now infer that all physical 
phenomena may be traced back to the varied motions of the 
atoms for the source of physical j^enomena We must look 
to the substance of the atoms, the ether * 0 But when vve 
come a step further back and see how the atom is constituted 
and what it is, then we catch a glimpse of the source of the 
eternal energv, horn which spring two phenomena, physical 
and psychical— matter and mind, and at last we find that 
matter and mind are the two extremities of one and the same 
substance, God, the neutral point, which is neither matter, 
nor mind, but at the same hme permeates the whole fields 
of matter and mind And this is the rational and scientific 
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conception of both creation and the ultimate substance 
behind creation The Swamx has surveyed all the views regard- 
ing pantheism, new pantheism, idealistic pantheism together 
with idealism, scientific idealism, etc, and quoting the real 
and tangible significance of the following lines from an 
address of Prof Cessor Schmidt of Cornwell Universitv> said 
ithat intuition is the masterful quality of the human soul 
which enables it to penetrate into the core of things and 
movements m advance of ploding reason A translation of a 
poem, sung by an intuitive pantheistic Hindu, is quoted in 
the last, and this poem appeared m the pages of the Boston 
Transcript 

The second chapter deals with the subject, Ts Vedanta 
Pantheistic Swami Abhedananda says that if we trace the 
original meaning of the word pantheism". We shall have to 
look into the Greek mythology There we find that the ancient 
Greek shepherds maintained the belief m a god whom they 
called Tan" This poetic description of the god Tan" is nothing 
but the crude and imperfect symbolization of the conception 
of God which the shepherds of those days had The god c Pan' 
was also the god of the hills, mountains, and rivers However, 
the word Pan means all' and 'theism" means "belief in a god\ 
and, therefore, it asserts the consubstantiation of God with 
nature 

There are varieties of pantheism, such as poetical aesthetic 
pantheism , doctrinal pantheism , realistic pantheism , philo - 
sophic pantheism, materialistic pantheism, scientific pantheism 
and so on (1) Poetical aesthetic pantheism is nothing but the 
worship of nature for its beauty, or for its aspects (2) Doctri- 
nal pantheism is based on the doctrine that everything in this 
universe is the ever-changing manifestation of God, and when 
we worship the objects of nature, we worship God (3) Realis- 
tic panthetsm is that in which the natural causes of the pheno- 
menal world are personified and defied and worshipped (4) 
Philosophic pantheism maintains that there is one being or 
substance, which is the cause of both mind and matter — - 
thought and extension, and this being or substance is God 
Spinoza believed m the doctrine of philosophic pantheism 
(5) Materialistic pantheism holds that matter is the cause of 
everything The Greek philosopher Xenophon was the first 
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to i^romulgate this doctrine Anaxagoras also believed in this 
doctrine (6) Idealistic pantheism holds that ‘God is love, and 
whosoevei dweEeth m love, dwelleth in God’ The philoso- 
phers like Schlegel, Hegel and others maintained idealistic 
pantheism The Christian mystics of the Middle Ages believ- 
ed in this doctrine Goethe, Bruno and the poets like Words- 
worth, Keats, Shelley, Tennyson, Byron and others were 
pantheists, to some extent The philosophers like Herbert 
Spencer, Huxley, John Fiske, Voltaire, Thompson and others 
were the scientific pantheists 

Now it is asked as to whether Vedanta is pantheistic or not 
Really Vedanta does not teach the doctrine of pantheism It 
does not teach asthetic pantheism, because it does not support 
the worship of natine instead of God Vedanta does neither 
teach philosophic pantheism, nor realistic, idealistic, and 
scientific or materialistic pantheism In fact, we cannot even 
limit Vedanta by any kind of hsms like deism, monotheism, 
monism, etc , but it is limitless and universal Vedanta says that 
all differences in 'isms' are merely differences in degrees and 
not of land As the conception of God in us grows higher and 
higher, so we pass from one ‘ism’ to another Vedanta says 
that these ‘isms’ are like a class in the school of religion and 
the individual soul is a student m that school If anyone stops 
in one class and spends his life there, then his progress will 
cease So he will have to pass the classes one after another 
and at last he is promoted to the highest class of religion, which 
is known as spiritual realization 

Vedanta presents two aspects of one and the same Reality 
One is called the absolute Reality and other is known as the 
phenomenal or relative reality In fact, the one absolute Reality 
appears as both transcendental and phenomenal for the limiting 
adjunct of nescience or maya Vedanta is so liberal that it 
does not quarrel with any leligious sect and belief, but it savs 
that for ignorance we imagine a difference between one sect or 
belief and the other, but, in truth, there is no difference, as one 
absolute Reality is concived and worshipped m various forms 
and various names We call the Brahman, God, Hari, Rama 
and others, but it should be remembered that one absolute 
Reality is known by different names and different personalities 
So Vedanta has no narrow view of limiting the one stupendous 
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whole Reality, as it prescribes different forms and names of one 
and the same Reality for different devotees or worshippers o£ 
different tastes and temperaments 

The third chapter deals with the subject of "pantheism 
and Vedanta* Swarm Abhedananda has discussed this chapter 
in reference to the previous one The Swann says that pantheism* 
is a magic word which enchants and influences the mmd o£ 
many untrained minds Now it is found that if a person 
believes that God is omnipotent and He dwells everywhere, 
he is called pantheistic Waldo Emerson is called pantheistic, 
because he believed m an all-pervading God or Deity. It is a 
redxculous matter that Mrs Eddy found pantheism in any- 
thing which belonged to outside of Christian cult or theology 
Dr A P Hodge described pantheism as nothing but pure mon- 
ism which reduces the phenomenal world into one absolute 
substance Now we find that pantheism, according to Dr. 
Hodge, is somewhat similar to that of Spinoza It has already 
been said that Fichte, Schelling, and others, maintained the 
doctrine of scientific pantheism, which uphold the view that 
there is one Reality which is the basis or substratum of the 
phenomenal universe According to Ernest Haeckel, pantheism 
upholds the view that there is one Reality winch is the 
basis or substratum of the phenomenal universe According to 
Ernest Haeckel pantheism teaches that God and the world are 
one, and the idea of the Divine will is identical with the idea 
of God But Vedanta teaches that the Reality of the universe 
is beyond matter, mmd, force, and energy This Reality or 
the absolute Brahman of Vedanta is not the same as the Sub- 
stantia of Spinoza, rather it is known as Isvara But, according 
to the strict logic of Vedanta, Isvara is inferior to the absolute 
Biahman, because Isvara is regarded as the Creator of the 
world, but the absolute Brahman being raised above maya , does 
not create, but remains as witness (saksi) having no agency in 
any act of creation But Vedanta and specially Advaita 
Vedanta of Sankara made a room for immanency of the 
Btahman for the solution of the question of creation or projec- 
tion (smti) of the world of appearance, and has admitted th£ 
phenomenal existence (vyaoaharika-satta) of the world, though 
in the final analysis, it makes the Brahman transcendent That 
i£, Sankara admits that until and unless a person realizes the 
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Biahman as the only Reality and other than the Brahman, 
everything is unreal, so long the iihenomenal existence appears 
as real, but it is sublated and contradicted by the transcendental 
Reality Vedanta admits God, who is associated with maya 
(causal nescience), but dominates over it Isvara can be said to 
be the all-knowing and all-intelligent cosmic ego Ismra dwells 
in every object and gives reality or existence (satta) to all objects 
of the universe Ismra can be called the universal cosmic 
energy of modern science The Vpantshad calls Isvara, in its 
essence, the Reality But it does not mean by reality 4 
the reality of name and form of a thing, but jt says that 
name and form exist m and through the source of existence, 
which is known as reality or Reality, So we cannot say that 
Vedanta is pantheistic, because Vedanta proves that God, or the 
Absolute, is m everything and in all, but everything and all 
are not God or the Absolute 

The fourth chapter deals with the subject The Vedanta 
Philosophy" Swami Abhedananda explains in this chapter 
tire fundamental principles of the Vedanta philosoffiiy, as he did 
in the other lectures on Vedanta The Swarm has explained that 
the 1 Vedanta philosophy has disclosed the secret of various 
methods of religious and spiritual practices, and explained the 
purpose of life and the method how this purpose can be fulfilled 
He divided the Vedanta philosophy into different schools and 
said that though different teachers of different schools forward 
methods of sadhana in some different ways, yet the goal to bo 
attained through those methods is one and the same, and that 
is the attainment of Godconsoiousness The Swann says that 
the Vedanta philosophy is not pessimistic like Buddhism, as it 
does not teach that the whole universe as an 'allusion, but at 
teaches that maya means the relative or conditional phenomenal 
existence, which is annulled or sublated by the permanent exis- 
tence The permanent existence is the transcndental absolute 
Reality, which is not limited by the categories of time, space and 
causation 

The Swami writes that the Vedanta philosophy is not con- 
fined to any parheulm book or scripture, but it embraces all 
scriptures of the world as well as disclose the central and ulti- 
itmte truth of all scriptures It is neither built around any 
particular person, nor is the collection of special revelations, 
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Moreover it gives a rational explanation of the moral, and spirit 
tual laws that govern the destiny of each individual soul* 

The fifth lecture deals with the subject Ideal of Vedanta 
and flow to attain It” Swami Abhedananda says that the ideal 
of Vedanta is to open our eves to the eternal absolute truth, to 
realize this truth or reality and to live in this world of nescience 
without being oveicome by maya 

It should be lemembered that we take refuge under the 
shade of Vedanta to learn the tricks of escaping from the snare 
of indefinable maya and also to get into the core of truth that 
makes us free from the fetters of false knowledge and helps us 
to recognize our immortal heritage* The Swarm has described 
the pitiable condition of the chained men of the world He 
said that we are sleeping unconsciously the sleep of self-delu- 
sion The whole humanity is also madly pursuing the phan- 
toms of hope which change their colour as we come nearer, and 
then after a moment they appear at a distance with new bnlli- 
ance and fresh colours which attract our attention again and, 
again, and diag us headlong in that aimless pursuit So wa 
shall have to wake from the sleep for realizing the nature of this 
self-deceptive delusion and at the same time for realizing the 
nature of the Atman that transcends the limit of nescience and 
shines all the time m its own undying gloiy The Swami makes 
a lemark that for realizing the immortal Atman we shall 
have to hear constantly and repeatedly and over and over again 
that our Atman is divine and to think of it day after dav and 
night aftei night, and let each of our nerves and bram-cells 
pulsate with the idea that we are divine, immortal and one with 
the Supreme, and then concentrate our thoughts and meditate 
upon the Supreme, which will confer upon us the boon of Im- 
mortality 

The sixth chapter deals with the subject, Vedanta and 
the Teachings of Christ* Swami Abhedananda begins this lec- 
ture with the message of the Bhagavad Gita that God Himself 
reincarnates for the welfare of the human society when neces- 
sity arises He recognises Rama, Buddha, Krishna, Christ, 
Chaitanya, Ramakrishna as the divine Incarnations The 
Swami sa vs that when the great Incarnations of God use the 
word T, ‘Me and "Mine*, they never think of themselves as 
the human bemgs, but always mean the higher spirit of the. 
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Divine Self In the Gita, we find that while inspmng Arjuna 
m the battle field of Kuruksetra, Sn Knshna said to his friend 
and disciple Arjuna “sarva dharman paritajya mamehm 
sharanam vra\a, aham tam sarva-papebhyah moksayayami 
ma shuachah”, 1 e giving up all the formalities of religion, come 
unto me, follow me, take xeiuge m me, worship me, and I shalL 
give the rest and make thee free from sms, gneve not, (XVIII 
66) Christ also said to his disciples "Come unto me, all ye 
that labour and aie heavy laden and I shall give you lest” 
Thus we find both Sri Knshna and Christ have used the words 
T, 'Me , and 'Mine' (aham, mayi , mam, mamekam , etc ) m their 
sayings, and it should be remembered that both of them, being 
the divine Incarnations of God, used those words In a God- 
absorbing feeling or spirit [i e being atmastha), and Sn Krishna 
meant that Arjuna should dedicate his individual will to the 
cosmic will of the Lord with his single-hearted devotion Christ 
also meant so Now from this it is understood that until and 
unless a man entirely forgets his selfish idea, so long help from 
the Almighty will not come unto him The Vedanta philo- 
sophy teaches us the same truth Vedanta also says to remove 
the darkness of vanity and selfishness from our mind, because 
vanity and selfishness are no other than avtdya The nature 
ot amdya or ignorance is to cover and that of vidya or know- 
ledge is to recover or unfold So the Vedanta philosophy and 
also all the Prophets and Incarnations instruct all to go beyond 
the egoistic idea so as to receive the self-revealing flash of the 
Divine knowledge or consciousness 

The ideal of the sublime teachings of both Vedanta and 
Christ is not to go to heaven and to enjoy the pleasures of life, 
but to enjoy freedom, 1 e , freedom from the bondage of ignor- 
ance or avtdya The Divine Being, or the Atman , dwells in 
each minutest atom as well as in the largest solar system He 
dwells m the hearts of all beings, so we should take refuge m 
Him, and should remove the idea of separateness from Him, 
so as to realize that I and my Father are one 

The seventh chapter deals with the subject 'Gautama 
Buddha and His Philosophy' This lecture is divided into four 
sub headings (1) Is Buddha indebted to Kapila, (11) Gautama 
Buddha’s Philosophy, (m) Mavavada of Buddha, and (iv) What 
is Pratityasamutpada Tins chapter beautifully deals with an 
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around his dynamic and ennobling personality and also around 
his sublime thoughts and teachings and dialogues Buddha's 
disciples followed the path of Buddha, but afterwards they 
weie divided mto various sects for their different customs and 
creeds and religious b chefs 

Swami Abhedananda says that if we critically study the 
philosophy of Buddha, we find that some of the principal 
thoughts and ideas differ from those of Kapila, the promulgator 
of the Sankhya system, Buddha said that the manifestation of 
the universe is a mere non existence or illusion, and, theiefoie, 
there is no principle like Prakrit i But Kapil a admitted die 
existence and importance of the Frakriti and said that the uni- 
verse evolved from the contact of the Frakriti with the Purusha , 
and the universe vanishes when the Prakrit i dissociates her 
contact with the Purusha Buddha also denied the existence 
of the attributeless Purusha 

Swanu Abhedananda has shown some similar ideas that exist 
in both the Sankhya of Kapila and the Madhyanuka-vritti of 
Nagarjuna The Swami says that both these systems agree m 
the following points, to some extent 

I The substance or the Frakriti and the g unas or the 
attributes aie different 
II Cause and effect are identical, 

III Time and space (desa and kola) are the forms of our 
thoughts or knowledge, 

IV There is no existence of God, the Creator, 

V Being the source of contradictory facts, the Vedas are 
not valid and genuine 

Buddha and Jaimini denied the existence of God and also 
the authority of the Vedas Kapila als6 denied God, though 
Patanjah afterwards modified that idea The Swami has dis- 
cussed comparatively the process of evolution m both the sys- 
tems of Kapila and of the Buddhists, along with the ingredients 
like sadmdnya , skandha , vedana , uljnana, sanjna, and samskara 
fof the Buddhists) and buddhi, ahamkara, tanmatra , and 
mdriya, etc (of Kapila) The Swann says that ultimate goal of 
both the systems is one and the same But, from the critical 
study of both the systems it is found that Buddha himself and 
the later Buddhist borrowed many things m their philosophy 
from the Sankhya philosophy of Kapila As for example, the 

26 
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temi c Bodhtsaitva ' is connected with the saliva quality of the 
Sankhya, and the paitiele boclhi is derived fiom buddhi (of the 
Samkhya) Theieiore sambodlu m the Puijnapaiamita lias 
been used m the feminine gendei, conesponding to the gendei 
ot buddht (of Kapila) Fuithei the paitiele tanmatra of the 
bankluja coiresponds to tathata of the Buddhists Some scholais 
aie of the opinion that the Buddhists borrowed the word 
Nibbana (Nirvana) fiom the word JBiahmanirvana of 
Advaita Vedanta Swami Abhedananda has also discussed about 
Nirvana, as has been used by Buddha himself and his followers 

Regarding Gautama Buddhas philosophy, Swami Abheda- 
nanda says that Buddha taught his disciples to look to the 
woild from four different standpoints, which were known as 
‘chatvari dharmapadam or the foui facts of vntue, and they 
are 

I Amtijah saria-samskanih, 

II Dukhah sarva-samskarah, ' 

III Nairatmah sarva samskarah , 

IV Smtam mrvanam cheti 

Now, it is said that fiom the four facts of virtue 01 dharma, 
there evolved four different schools of the Buddhist thought, 
known as, Madhyamika, ^ogachara, Sauti antika, and Vaibha- 
sika Swami Abhedananda has explained the viewpoints and 
doctunes of these four schools comparing the two existences 
of the Madhyamika school with those of the Advaita school of 
Vedanta, as explained by Sankara, and has explained 
sumjata as suchness or thatness, which sigmffes a positive 
fact of feeling of nothingness, and that is suppoited by 
the statement ‘aham suntjam (I am nothingness itself) like 
the Vedantic statement f aham brahmasmi* (I am the Brahman) 
The Prajnaparamita explains this state of sumjata or nothing- 
ness as an inconceivable thing beyond all iclativity of existence 
and non existence, which is neither a combination of the two, 
nor a negation of the two 

In the discussion on the ‘Mayavada of Buddha, Swami 
Abhedananda quotes from the Buddhist scupture the state- 
ment * dharmatatsa sarva-dharmanam maya-dharmatamupa- 
daya'\ i e the objects that are said to exist, aie mere illusion or 
matja Buddha compared this matja with the false work of a 
magician So this tnaya is known as avtdya or sammh 
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While discussing about the theory of pratityasamutpada , 
Swarm Abhedananda says that this teim connotes the idea of 
dependent origination* The Swami has explained twelve 
stages of this process of dependent origination, and it should 
be noticed that on each stage other stages depend As for 
example, on avidya 01 ignorance samskara depends, on sams- 
Kara , vijnana depends, and so on These twelve stages are 
known as twelve pratyayas Nagarjuna explained four mam 
pratyayas which are hciu, alambana , samantara or (man* 
iara and adhipati The Swami has discussed about two tradi- 
tions of the Buddhists which are casually divided The pratua- 
yas have six hetus and five phalas, and these have been shown 
with a chart 

The eighth chapter deals with the subject Religion of 
Vedanta* Swami Abhedananda says that religion of Vedanta 
is universal and stiongly comforting to those who have out- 
grown dogmas and cieeds of special and sectarian lehgions 
The special charactenstic of Vedantic religion is that it cart 
harmonize the ultimate conclusions of both science and philo- 
sophy In fact, religion means a knowledge of the absolute 
Being or Godhead and also the attainment of Godcon- 
sciousn ess It is being and becoming one with the Divine 
realization of oneness of the individual soul with the supreme 
Spirit This is the meaning of the woid ‘religion of 
Vedanta* Immanual Kant tried to harmonize his philosophi- 
cal system with that of religion, but met with a sad failure 
m the end He forwarded three great ideas of religion like 
personal God, free will, and immortal soul, so as to harmonize 
philosophy with religion, but he failed, and the result was that 
he became as dogmatic as a Catholic priest But when he tried 
to bring his philosophy down to the plane of ethics, he had 
to assume something Similarly Heibert Spencer failed to make 
his philosophy a religions one Ernest Haeckel and other* 
scientists also tried to build an ethical and utilitarian ideal, 
but they were also failure to do so, because they denied the 
existence of God, an individual soul, and its freedom and 
immortal nature The Christian theology also threw aside 
philosophy and science and, consequently, rejected the univer- 
sal outlook of religion, as it was built on the authonty of a 
book only The New Thought Movement was successful to 
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harmonize leligion with philosophy to a certain extent, but 
was called the American religion of Vedanta and not true type 
of Vedantic leligion Such was the deplonxble conditions of 
the Chiistian Scientists and the Mental Healers of America 
But, in India, we find that leligion of Vedanta is veiy rational 
and scientific and it harmonizes with it the fundamental princi- 
ples of both science and philosophy 

The ninth chapter deals with the subject An Interpre- 
tation of Vedanta and Religion* So to say, this subject is no 
other than a reply to Mr Diessers aiticle on ‘Vedanta* which 
was pubblished in the Arena , in Octobei, 1900 Swarm Abheda- 
nanda says “ After reading Mr Dresers article * 0 I feel it 
my duty 0 * to say a few woids, with the Editors permission 
on the same subject I also write to conect some of Mr 
Diessers mismtepretations of Vedanta for the benefit of the 
many American students * ** The Swami has refuted those 
views of Mi Dresser so as to lepiesent the correct interpreta- 
tion of the doctrine of Vedanta 

I Vedanta and religion harmonize the thoughts and 
ideas of all the scriptures ol the world 

II The woid may a does not mean illusion, as it means a 
conditional or relative or phenomenal existence (vyavahartka- 
satta) Maya is also known as the creative energy that help? 
the Brahman to create or project the world appearance 

III The Infinite or the Brahman is not finite m any time, 
though it assumes the form of the world and its beings through 
maya, but this assumption is not real 

IV There is no degree of reality of maya, as maya has 
no reality of its own 

V Vedanta never teaches birth and death of the Atman 7 
as the Atman is birthless and deathless and immortal all 
through eternity 

VI Vedanta never teaches pessimistic and fatalistic 
doctrines 

In this way, Swami Abhedananda has refuted many views on 
Vedanta subscribed by Mr Dresser, and says that Mr Dressei 
absolutely failed to grasp the meaning of Advaita Vedanta, and 
though he grasped, to a certain extent, the philosophical ideas 
of Ramanuja, yet his interpretation on philosophy of Rama- 
nuja was defective in many places 
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The tenth chapter deals with ‘Divine Inspiration, Revela- 
tion and God' Swami Abhedananda says that when the senses 
are withdrawn from the external objects and beauties and are 
concentrated on the Atman , when the senses are made silent and 
mind and intellect are quietened, the Lord, the Atman > conies 
and pays us a visit The silence of the senses, mind and intel- 
lect is the only condition, in which we receive divine inspira- 
tion* But this silence does not come until we have gone 
through many intermediate stages of evolution These stages 
are indicated by the struggles of our mind and intellect, and 
these struggles are only the outward signs of the progress of 
the soul It should be remembered, the Swami says, the pio- 
gress of the soul comes from within, and it is the gradual un- 
foldment of the latent powers and wisdom In fact, mental 
and intellectual evolutions bring out the powers and wisdom 
of the soul 

What do we mean by ‘inspiration*? Inspiration is nothing 
but the lessons which we receive directly from the Divine Being 
The river of knowledge is constantly flowing in our soul and 
if we wish to drink water of that river of knowledge, we shall 
have to make the senses and mind silent and have to go deep 
into the core of knowledge Swami Abhedananda says ‘It is 
in silence that God (the Absolute) speaks within us In that 
state, the higher soul, the Atman , reveals its true nature and the 
veil that covered its face, is lifted up That is the meaning of 
revelation* or ‘flash of divine knowledge* ” Like inspiration, 
levelation comes from within, le from the depth of our inner- 
most soul, so revelation is also known as divine inspira- 
tion When revelation or divine inspiration comes or dawns 
upon the horizon of intellect, all questions are solved, all 
doubts are thrown aside, and God reveals His real 
nature to him So inspiration or revelation is the 
ground where God descends and reveals His real nature 
or essence The ordinary mortals cannot get that divine 
revelation, as they do not prepare the ground of their 
mind or intellect through spiritual sadhana , and so they piove 
themselves as the false teachers Swami Abhedananda 
says that without spiritual sadhana , or practice, a man cannot 
get that divine inspiration or revelation, and revelation is the 
only guarantee for taking a pure and spiritual man to the 
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sanctuaiy of God the Absolute 

The eleventh chaptei deals with the subject ‘God is m 
Everything Swami Abhedananda says that wheievei we go, 
We cariy the world with us The woild is the manifestation of 
oui mind and we create the world accoidmg to desires of om 
mind So when we go beyond the limit of oui mincl and purify 
oui mmd, when we will see that eveiy thing of this world is pei- 
vadecl by God (Isvara) Now, what do we mean by purification 
of the mmd? Purification signifies the idea of 1 educing the 
mmd into consciousness If we concentiate the mmd 
and reduce hundieds and thousands of modification (vrittts) 
into one consciousness, then that shining consciousness will 
reveal truth that God is eveiy thing and God is m everything 
of the world and without God the world bears no meaning and 
existence It is well-known to everyone that the Isha-Upamshad 
has proved it without any shadow of doubt that God the Ab- 
solute pervades every atom and molecule of the world (“ Isha - 
Dosyam idam saroam yat kmcha jagatxjam \agat”) and God is the 
support and fountain-head of eveiy thing of the material men- 
tal and spiritual world 

Swann Abhedananda has disclosed a secret of life winch 
is the disintei ested love and work foi all To seek interest means 
to get the result (phala) of the woik (karma) done, and the 
Bhagavad Gita says that he, who desires return for work, is 
destined to death, so it Will be wise to do work with the spiiit 
of service to God, because the spn.it of service to God makes a 
man free fiom selfishness and ego-centric idea and, consequently, 
puufies the mmd to leceive the evei-shmmg light of divine 
mspnation of God and also to realize the immortal Atman 

In conclusion, Swami Abhedananda says "Being the 
children of the Emperor of the universe, how can we dare to 
live like a beggar? Thete run some lines of a Bengali song 
'ami samanaya to nai , raja putra hat, pitar dhane more puma 
adhxkar”, \ e I am not so little a man, but am the son of the 
king of the umveise, and so, being the son, I have full light 
ovei tlie property of the Father Really divine realization is 
oui bnth-nght and we feel ourselves weak and poor and igno- 
rant only foi the non-knowledge of God the Absolute So it 
requnes only to lemovc the jgnoiance 61 avidya from us, and 
then Divine God, or the Brahman, will be revealed unto us 
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The Upamshad says “He who sees God in everything and 
everything in God, is a Yogi” 

The tvvelveth chaptei deals with “Soul and God In this 
chatper, Swami Abhedananda has selected two main principles, 
soul and God I he gross phenomenal knowledge gives us an idea 
of difference between the mdivdiual souls (pvatman) and God 
(paramatman)y and says that God the Creatoi is far supenor to 
the individual soul But Vedanta, and sjjecially Advaita 
Vedanta, discloses the truth that the individual smil is no other 
than the absolute Brahman (pvo brahmatva naparah) and we 
think that the soul is different fiom God only for the cause of 
nescience or avtdtja 

The Swami says that it will be wise ol every man to find 
out his lelation to God oi Absolute, because the process of 
finding out a relation between the soul and God is no other 
than a method of discrimination (bichar a) between the real and 
the umeal, and when the individual soul conies to know by 
this mental or intellectual i^iocess that God the Absolute is the 
only reality, and other than It eveiythmg is unreal and 
impermanent, then he concentrates and meditates upon God 
or Absolute and realizes at last his non-difference from 
Him, and says “l am the absolute Brahman, and eveiy- 
thmg which seems to be different fiom the Absolute, is, in 
reality, the Biahman, and nothing m tins vast universe, from 
the minutes geim of life to the gigantic solar system, is different 
from the Brahman There are many materialists who deny 
God and deny even the existence of the soul, but it is an 
undeniable fact that they cannot deny the existence of their own 
self Vedanta says that as they cannot deny the existence of 
their own self, so it is proved that there is something peima- 
nent which cannot be denied and that permanent lastmg some- 
thing is the Atvian or Biahman, and is the support and inner 
essence of all the living beings Abhedananda explains beauti- 
fully the positions and viewpoints of the upholders of different 
systems of religious faith and says that Paths to God only differ, 
but God, the goal, remains the same Men may appioach to 
God, 01 to the Absolute, thiough the paths of knowledge 
(Jnana-Yoga), or through devotion and love (BhaUi Yoga), or 
work (Karma Yoga) or through concentration and meditation 
(Raja Yoga), but, in the end, they reach one and the same goal, 
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God or the Absolute The Rig Veda also says “The Truth is 
one, but men call it in different names and ways — ekam sad 
vipra vahudha vadanti” Swami Abhedananda says “The 
Atman within us is the source of the supreme light, and the 
ego contains the reflection of that light * * One dwells in die 
cave of the heart, and the other on the summit of the heart The 
one is the witness ( sakst ) and the other is the individual ego 
who enjoys the rewaid of his own work (bhoktd) 
We may call the one, the light, and the other, the 
reflection, or image, or shadow" It is a fact that a 
reflection cannot stand without the thing to which the reflec- 
tion belongs, or a shadow or an image cannot stay without the 
thing behind the shadow or image So whenever we will dis- 
covei that we art the reflection of God or Absolute, then 
we will lealize that God or Absolute exists not being apart 
from us So, as soon as prativimba will be determined, the 
vimhab, God, or the absolute Biahman, will automatically be 
determined as an ever-i elated thing or essence of the mdivr* 
dual souls Freedom must be attained by eveiy man and woman, 
and freedom from the chain of delusion (mayo) means to attain 
to absolute Brahman 

Thiee lectures, Questions and Answers, Science and Religion, 
and The Motherhood of God, have been appended m the last 
portion of the book The Questions were asked on different sub- 
jects and the Swami has given their answers in a very beautiful 
Way In the second appendix, Science and Religion, the Swami 
has shown a harmony between them He says that the conclusion 
of rational religion is m full accord with that of modem science 
In the third appendix. Motherhood of God, the Swami says 
that God is both the Father and the Mother In India, God is 
conceived as the Divine Mother or Sakti and She is the eternal 
Divine companion of God, the Creator The Swami has also 
lefuted the Christian idea of extra-cosmic God, who sits on the 
throne in the heaven, and says that God is both extra-cosmic 
and mtra-cosmic, God is both transcendent and immanent 
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SONGS DIVINE 

Songs Divine is the English translation of the Stotraratnakara, 
an anthology of Sanskrit hymns composed by the revered Swami 
Abhedananda in his early youth These hymns are addressed to 
Sri Ramakrishna and Sri Sarada Devi These English transla- 
tions of Sanskrit hymns have been collected together and appear- 
ed in book form 

The origin of these Sanskrit Stotras needs particular men- 
tion In addition to a natural poetic grace, richness of words 
and an easy-flowing rhythm these hymns have an inner signi- 
ficance of their own They are the spontaneous outpourings 
of a holy heart where Divinity was enshrined There is also, 
in these verses, the firm imprint of the Swami Abhedananda's 
great intellectual powers and outstanding scholarship 

Early m his youth when Swami Abhedananda was under 
the spiritual training of his blessed Master Sn Ramakrishna 
at the hermitage of Dakshineswar, he had an ecstatic spiritual 
vision (samadht) In that vision the Swami saw that he was 
within a large luminous hall where Ramachandra, Sri Krishna, 
Buddha, Christ, Mohammed, Sankara, Sn Chaitanya and other 
prophets and Divine incarnations were seated In the centre 
of that hall was seen Sn Ramakrishna standing as an effulgent 
figure of immense height Shortly afterwards, the prophets 
and incarnations got up one by one As they came close to 
Sn Ramakrishna, each of them seemed to mingle and become 
one with him This realization afterwards inspired the Swami 
to compose the Sri Ramakrishna-Avatara Storam, showing 
therein that all the incarnations and prophets of old were Sri 
Ramakrfshnas previous appearances on this earth 

Later on, when after the passing away of his Master, Swami 
Abhedananda was engaged m severe austerity with his brother- 
disciples at the monastery m Baranagar m the year 1886, 
he composed along with other hymns to Sn Ramakrishna- 
S tavaraja This is the first hymn to Sri Ramakrishna, and it 
used to be sung at that time every evening as the Aratnka 
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song of Sri Ramaknshna at Baianagai Math 

It was the intense clesne ol the leveled Swamx to present 
an English veision of his onginal Saiiskut hymns to the de- 
voted leading public But to oui misloitune the Swann did 
not 1 emam any longei on this eaith to see that desne of his 
fulfilled Now aftei a long time we have been able to publish 
this book Sn P Seshadri Aiyei, 11 a , m h , the Superintendent 
m tlie Depaitment oi Publications, m the University of Tra- 
vancoie, gladly complied with our request to translate 
all the Sanskut hymns of the Swarm into English And this 
he did so quickly and successfully that we feel that oui 
object of bringing the message of the Swami to a wide public 
will be fulfilled 

Swami Abhedananda had translated some of the mantrams > 
hymns, veises, and prayeis fiom the Vedas and fiom the Upa- 
mshads, and thev also have been mcorpoiated m tins book 
The Swami himsell tianslated two of the Stotras and they 
appeal at the beginning of the book These two were at fiist 
punted and published by Sastei Shivam, in Ameucan disciple 
of tlie Swami, lesidmg at Abhedananda Acies, Los Angeles, 
California, USA Afterwaids they weie punted in the 
Prabuddha Bharata m 1932 

It has already been said that when Sn Ramaknsha left this 
world, the Sannyastns who belonged to his ordei settled down m 
a quiet spot m Baranagoie neai Calcutta, and spent some yeais 
in prayeiful seclusion Duiing that penod, beginning with the 
year 1886, Swami Abhedananda, the gieat disciple, composed 
some religious odes dedicated to lus Master, and to Sri Sarada 
Devi These odes, oi Stotras leveal the inner passage of Sn 
Ramaknslina's life and teaching, while the intense glow of 
devotion can be felt in each line of verse giving the poems the 
full value of expenented reality 

A specimen of the Stotra of Sn Ramxkrishna, with the 
Swami s handwutmg (in Bengali) is given here 
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{English Tiamlation) 
THE NEC 1AR OF 


SRI RAMAKRISHN \ S LAUDATIONS 

1 O poor deluded man, why cling lo pleasuies? 
Stupified, you xeel on life's path long 

Seek you peipetual calm m seas of bliss? 

Adore Ramakrishna s Queller of lifes misenes 

2 Consumed by life s diead, nresistible flames, 

On low instincts >ou move in search of weal 
To ignoble objects, Why? if rest is sought. 

Adore Ramaknshna, Queller of hfes miseries 

S Why heed >ou S hastras, not with Self as theme, 
Sophistries tissues* negations of words 
Of the Teacher, with uo conclusions sound? 

Give them up, dullard and adore 
Sri Ramakrishna, Queller of doubts and delusions 
4 t Addicted if you lust and gold for ever, 

Never shall yoiu thnst foi these by any means be 
quenched 

Knowing them fetteis, cause of worldly life, 

Adore Ramaknshna, lenouncer of gold and lusts 

5 His wife, endowed with virtues and devotion. 

And other women, slaves to Kamas rule 

As mother revered He, the conqueror of lust 
Him Ramakrishna, adore, free from taint of sin 

6 The touch of metal shook His gentle flame. 

He fainted, as it were, His fingers ciamped, 

His senses ceased to function. He was petrified 
Him, renunciations Lord adore 

7 The cream of Love, spotless and fan x 
Selfless as the wise declare, 

This, would you have? adoie the Lord Ramaknshna, 
Who melts devotee’s heart, with noble Love 
& Love of mother, father or of brother. 

Is not selfless, the Love peerless, 
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And motiveless, if you seek, adore 
Sn Ramakushna the very sea of Love 
9 As a loving woman enraptuied in 

The inesence of her lord, whose partmg her 
Depresses, So Ramakushna to His devotees, 

A ventable Lover, Him adore 

10 Ardouis of devotion, tortured by ngours, 

He purifies with helpful speech and sympathy's 
gestures, 

Daily are seekers of life's end consoled, 

Adoie Ramakushna, Giver of Freedom and Law 

11 The fruits of Yogas and endeavours, 

The bliss of mind's control, 

Worship of His feet confers, 

Adore Ramakushna, Yielder of Reace and Bliss 

12 Every man as Narayana He sees, 

Eveiy woman as woilds divine Mother, 

So, though Loid of all He serves the world, 

Adore Him, Ramakushna, free horn narrow pride 

13 Not versed m S hastras, He does know them all, 
Untaught in Vedas, whose essence He knows, 

Never learned he Tantras, yet a Law-givei— 

To Gaulas, adore Ramakrishna, the Teacher of Truth 

14 Rid of desires, yet ever seeking others* good, 

Freed from action's bonds, yet ev'r serving all, 
Untouched by sorrow's strokes, yet sharing ills — 

Of others, behold Him, Ramafcnshna, adore 

15 Ever attended by disciples loving, 

Singing, smiling, with Lord's words pleasing, 
Moon-like, star-attended, bearing bnlhance, 

Him adore, Ramakushna, Giver of heavenly Peace 

16 Saktas deem Him Sakti, Saivas, Lord Siva 
The best of Vaishnavas Sri Krishna's Avatara, 

The wise call Him Jnani, Paramahamsa, 

Him, behold I Ramakrishtia, and adore 

17 Born m many wombs and in many forms. 

In wealth, lust, enjoyments, found no ]oy 
Ever the friend of the meek I know Thee 
Tlie giver of Peace and Joy, averse to all, 

I pray for strong devotion to Thy feet, 
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18 Accept me, Lord, sense-mad, petty of mind. 

Shield me falling into depths of grief. 

Rams of mercy pour on my parched life. 

Supreme detachment give and discretion 

19 With high devotion who adores the Lord 
Ramakrishna, destroyei of delusion. 

Doubtless is freed from life s nets at once * 

Besides, the Avatar- Stot ram reveals the most remaikable com- 
bination of dignity of style, loftiness of conception, and force 
of appeal Not a little of its obvious charm is due to the 
consummate adaptation of style and metre to ideas Its 
refrain has a haunting music of its own The concluding hymn to 
the Mother Sri Sarada Devi-Stotram stands in a class by itself, 
both on account of its theme and treatment The love and devo- 
tion which have historically been evoked in the heart of the 
Hindu devotees by the Mother concept of God, find their most 
melodious and moving expression in place of superb chaini 
and abandon The identification in the mind of the poet of 
the Mother of the universe with Sri Sarada Devi is com- 
plete, and the sentunents flowing from it are true, deep, and 
spontaneous 

On the whole it can confidently be asserted that this 
bouquet of hymns to Sri Ramakrishna and Sri Sarada Devi 
is the lovely offering of the deepest loyalty and love of the 
author to his spiritual parents Swami Abhedananda is the 
poetic exponent of the beauty of Sri Ramakrishna s Divine 
Life 


Translated into English by Late P Sasadri Aiyre, Madras 

2 7 
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ABHEDANANDA IN INDIA IN 1906 
(Lectuucs and Addresses) 

SWami Abhedananda leturned to India, his motheiland, once in 
1900, after a hard toil of ten yeais m the West Foi seven 
months he made an extensive tour throughout India, fiom 
Colombo to Calcutta and fiom Calcutta to Bombay During 
lus journey he was greeted by the people at every step Every- 
wheie the people accoided him the heartiest welcome and spon- 
taneous receptions No othei Indian except Swann Viveka- 
nanda, leceived such a high honour from the people, The 
description of Ins tour, the addresses of welcome presented to 
him, and his lectui es m reply to them, first appealed in the 
columns of the vaiious newspapers, such as, the Hindu, The 
v Mysore Standard, The Indian Mirror , The Bombay Chronicle, 
The Brahmavadin, The Prabuddha Bharat , and several othei s 
Swann Abhedananda appeared before the public, for the 
fiist time, as a speaker, in 1896 Pnoi to that he was an un- 
known Hindu Sannyasm who travelled throughout the length 
and breadth of Hindustan from the Himalayas down to Rames- 
watam and from Jagannath to Dwaraka, bai ©footed, without 
touching money, without thinking of the monow and with one 
blanket as his bed and grament Before his appeaiance m 
London in 1896 as a speakei and teacher of Vedanta his was a 
life of severe austenty, constant meditation and study, 

His life took a new course when a call came from Swami 
Vivekananda to help him m his work in London He threw 
away the loin-cloth of a Sannyasm, dressed himself in coat and 
turban, and sailed for England A few days aftei his arrival 
in London, Swami Abhedananda gave an excellent address on 
the Philosophy of Panchadasi at the Christo-Theosophical 
Society at Bloomsburry Square on the 27th October, 1890 Swami 
Vivekananda was present on that occasion and was highly 
pleased at the success of his spiritual brother “Even if I perish 
out of tins plane, my message will be sounded through these 
dear lips and the world will hear it ” These weie the beautiful 
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words with which Swann Vivehananda expressed his joy The 
utterance was prophetic Swami Vivehananda's message is being 
sounded, since his absence from the West, thiough these dear 
lips’ and the world is hearing it for over a quaiter of a century 

In December 1896, Swami Vivekananda left England for 
India giving Swami Abhedananda the entire charge of his work 
in London Swami Abhedananda held regulai classes, delivered 
public lectures and devoted much time m answering questions 
and objections arising eithei from the lecture or the position 
of Vedanta generally ’ Thus Swami Abhedananda ably carried 
out the Vedanta work in London during the absence of his 
revered and beloved brother Swami Vivekananda 

When he was working hard to give a permanent footing 
to the London Vedanta Society, all of a sudden a call came to 
him from the othei side of the Atlantic He was obliged to 
disband his work in London and sailed for America In 
August, 1897, he reached New York to organize the Vedanta 
socity which was then m its infancy He established himself 
there by the end of September, by holding regular classes and 
delivering public lectures on every Sunday In six months, he 
delivered ninety lectures in Mott Memorial Hall alone and 
made the Vedanta Society self-supporting He also opened a 
Bhagavad Gita class for the first time in America, and by his 
clear and highly instructive lectures on the philosophy and reli- 
gion of the Bhagavad Gita, he created an absorbing interest 
among his students for the study of Sanskrit language to gam 
the first-hand knowledge of the Bhagavad Gita and other Hindu 
scriptures 

After the end of the New York session, Swann Abhedananda 
went to Washington DC for a rest But at the request of the 
people who were eager to hear him, he gave lectures and 
addresses in the public halls, parlours and studios He was 
introduced to President McKinley of V S A and was kindly 
received He also met John Brady, the Governor of Alaska 
and was the guest of Dr Elmer Gates, the celebrated scientist 
and Psychologist He then went to Boston to lectuie before 
the Free Religious Association of America At the invitation of 
Prof William James, the great psychologist, he delivered a 
lecture before the students of the Harvard University Next he 
visited Milford Newton Highland, Salem, Montclair and Eliot 
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and delivered lectures in all those x 3 ^ aces He stopped m 
Gieenacie and worked theie for lour weeks At last he went 
to the White Mountains in New Hampshire, where he enjoyed 
rest 

The New York session began again m November 1898 
He lectured for five months during the session of 1898-99 and 
again spent the summei in travelling and lecturing in New 
England and othei paits of the country In October 1899, the 
Head Quaiteis and the Office of the Vedanta Society of New 
York were established This gave a new impetus to the work, 
the rooms being opened daily for the sale of Vedanta literature 
and for class instruction The public lectures were given in 
Tuxedo Hall The Vedanta Society was incorporated duly 
under the laws of New York State On Easter Monday he ini- 
tiated four American Brahmachans among whom Brahmachan 
Gurudas (Swami Atulananda) is well-known in the Ramaknshna 
Mission ‘ < j 

Throughout the spring and summer of 1900, Swami 
Abhedananda lectuied in New England and the Middle States, 
while at the close of the following winter Swami Tunananda 
came from India to help him By his untiring energy, unfail- 
ing courtesy, his readiness in answering questions, his erudition 
in Sanskrit language and his knowledge of modem science and 
philosophy, Eastern and Western, Swami Abhedananda firmly 
established Vedanta m the States, before Swami Vivtkananda 
£ame to visit Amenca for the second time Vedanta was accep- 
ted by this time as an established fact by prominent persons and 
even by many ministers of Christian Chuiches During the 
absence of Swami Vivekananda, Swami Abhedananda not only 
kept alive the movement, but also through his untiring exer- 
tions he pushed it further And Vedanta spread into wider 
fields and gained firm foot-hold in the lives of the American 
people 

His lectures made a deep impression upon the public The 
best papers of the State such as The Sun, The New York 
Tribune, The Critic, The Literary Digest , The Times, The 
Intelligence, and The Mind, published highly appreciative 
accounts of his teachings and personality, He met representa- 
tive thinkers in the world of arts, science and religion, and 
awakened a "friendly mteiest m his mission and teachings 
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His activities created an ever-growing interest in the Vedanta 
movement He was widely known throughout the intellectual 
circles in U S A He made acquaintances with many celebri- 
ties of the States such as Profs William James, Josia Royce, 
Lanmann, Fay, Mr Edison, the inventor. Dr Elmer Gates, the 
celebrated scientist and psychologist, Joseph Jefferson, the great 
actor, Mr Sweat Marden and Mr Patterson, the New Thought 
writers, M r Ralph Waldo, Trine, the great thinker, William 
Dean Howells, the novelist, Profs Herchel, C Parker, Howi- 
son, C C Everett, D D , Dr Logan, Rev R H Newton, Rev 
Bishop Potter, and the professors of the Columbia, Harvard, 
Yale, Cornell, Berkely, and Clarke Universities 

In the July of 1899, Swarm Vivekananda reached New 
York He was glad to learn that the Vedanta Society had per* 
manent Head Quarters and remarked 'Thrice I knocked at 
the door of New York but it did not respond I am glad that 
you have established permanent head quarters This is the 
first time I have found our own home m New York” Swami 
Abhedananda, who was away from New York on lecture tour, 
was soon wired to meet him and report all about the Vedanta 
work in New York He met Swami Vivekananda and made 
reports concerning his work in America, Swami Vivekananda 
learned with great satisfaction that Vedanta made a striking 
progress during his absence He insisted Swami Abhedananda 
to stay in America at least for ten years when the latter request- 
ed the Swami to make over the charge to somebody else, and 
to instruct lnm to return to India In reply Swami Viveka- 
nanda wrote 
<c My dear Abhedananda, 

Many thanks for your nice words I am just where you 
left me as about health I have no directions to give, I leave 
the work entirely to you 

With love Yours, 
Vivekananda ” 

In 1900-1901, Swami Abhedananda resumed the work m New 
York The classes were held and public lectures delivered on 
Sundays His speeches and writing made such a profound 
influence upon the minds of American people that he was 
invited to speak before the Societies, Churches, Associations, 
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Clubs, and Universities During the session of 1900-1901, he 
spoke before the council of Jewish Women m a Synagogue on 
invitation, on the festivtnes of the ancient Hebrews He Was 
invited to speak before the Cremation Society, Spmtualistie 
Societies, Free Religious Association of America, Brooklyn 
Institute of Arts and Science, the Universities of Harvaid, 
Claike, Berkeley and Columbia He was also requested by the 
Council Board of Unity Church (in California) to conduct the 
Sunday Service f 

In the session of 1901-02, besides holding classes and deli- 
vering public lectures every Sunday, Swarm Abhedananda lec- 
tured in Boston, Washington, Ekot, Greenacre, Milford, 
Newton Highlands, Salem, Worcester, (Massachussets), New 
Port, Chesterfield, (Indiana) and several other places 

A similar series of lectures began again in 1902-03 He 
delivered twenty-two lectures m Carnegie Lyceum During the 
month of April religious services were held On Sunday 
mornings in the Vedanta Society House and the attendance 
soon excelled the capacity of the room 

In the winter of 1903-04, Swann Abhedananda delivered 
twenty-two lectures in Carnegie Lyceum, followed through 
March and April by Sunday morning services with lectures in 
Society House At the request of some of the students two 
lectures were also given in Assembly Hall during the month 
of March In May, orlt invitation of one of the members, the 
Swarm paid a visit to St Louis Exhibition and the Society's 
publications were exhibited in the palace of Education m 
Worlds Fair The result of the exhibition was especially grati- 
fying since through it hundreds from all parts of the country 
were made aware of the Vedanta work in America and led to 
recognize the practical value of its teachings Later on Swami 
Abhedananda sailed for Europe and at the urgent solicitation 
of friends and students in England, he took the preliminary 
steps towards the re-establishment of a London Centte 

Early in 1904, moie spacious quaiters were established at 
62, West 71st Street After taking possession of the new Head 
Quarters, the Swami carried the regular weekly classes and 
Sunday service In 1905, Swami Abhedananda delivered a 
course of lectures on India and Her People in the Brooklyn 
Institute of Arts artd Science As a result of the interest aroused 
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by public lectures delivered m Brooklyn by the Swami, a Raja 
Yoga class was organised there and regular weekly meetings 
were held throughout the season In the Spnng of the same 
year Swami Abhedananda was invited by some of the Associate 
members to lecture m Washington and preliminary steps were 
taken towards the formation of a New Branch in that city, 

On May 10, 1906, Swami Abhedananda after ten years of 
hard toils m the field of religion and philosophy m foreign 
land, sailed from New York to England and thence by the 
Peninsular and Oriental Steamer S S Multan for Colombo in 
Ceylon where he landed on June 16, 1906 The feelmg of pro-* 
found gratitude which he has awakened in the hearts of the 
many to whom he has brought new light and peace is signi- 
ficantly shown in the farewell address presented to him by the 
Vedanta Society on the eve of his departure from New York, 
H H Maharaja and H H Maharam of Baroda were present 
when the farewell address was presented to the Swami 

FAREWELL ADDRESS TO SWAMI ABHEDANANDA 

“Revered and Beloved Swami, 

Although we hope that you will be with us again before 
the year is gone, it is none the less in a spirit of sadness and 
reluctance that we now come to offer you this farewell expres- 
sion of our profound reverence, love and devotion, 

“For nine years you have laboured tirelessly among us, 
endunng hardship, opposition, even enmity, yet pushing on 
your course undaunted and unchecked When you came to 
New York, out of all those who had gathered so eagerly around 
Swami Vivekatianda, you found scarcely a handful of earnest 
students With these you began your labour Tiue to your 
Sannyasm spirit, in the heart of this commercial Metropolis, 
asking aid of no one, and with the infinite wisdom, patience, 
courage and tenacity which have characterized your efforts at 
every step, you began to build, stone by stone, the solid stiuc- 
ture of the Vedanta Society as it stands today Only those who 
know the conditions of New York can appieciate how great 
have been the difficulties and how noble is your achievement 
“You are now returning to India bearing with you the 
fruits of many years' experience in this m w and more vigorous 
country, and we believe that your visit will prove rich m results, 
both for India and for America It is this alone that makes 
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it possible for us to look forward with some degree of courage 
to the long months of separation which stretch before us 

“You have been to us an ever wise and ever lovmg Master 
and Teacher Many of us who came to you ill in body and 
mind are today strong m limb and full of new life Others 
who crept into your presence bowed down with grief and des- 
pair, now walk with raised heads and joyful eyes Not one 
has come to you in vam Every wheie you have brought hope, 
gladness, strength and spiritual light Never can we pay the 
mighty debt we owe to you, except in striving, day by day, nay 
hour by hour, to embody in our lives the lofty truths you have 
taught us, and to remain staunch and loyal to the work to which 
you have devoted your life As you go forth to carry further 
your Mission, we can but pray with our whole hearts to the 
Divine Mother and your own Divine Mother, Bhagavan Sri 
Ramaknshna, that your journey may bring not only blessing 
to others, but to yourself a fresh store of peace, joy, strength 
and inspiration with which you may bear ever onward the 
banner of Vedanta in America and over the whole world” 

Addresses of welcome and Swami Abhedanandas replies- 
cumdectures, which were delivered, were the Aim of Religion , 
Female Education, Vedanta Philosophy, the Caste System, 
Advice to the Young Men, Universal Religion, Universality of 
Vedanta Religion , Practical Vedantibm , The Responsibilities of 
Indian Students , etc All the lectures and replies of welcome 
addresses were instructive and enriched with religious and 
philosophical thoughts and ideas The last lecture m India in 
1906 was delivered in Bombay and the subject-matter was 
Practical Vedantism In this lecture, Swami Abhedananda laid 
stress upon the study as well as on the universal ideal of the 
Vedaiita philosophy of India He Said “Vedanta will make 
you live the right land of life, will brmg freedom to youi 
soul* and ultimately will make you happy thioughout 
eternity”, The Swami lived the life of Vedanta and so it was 
possible for him to institute the real and sublime ideal of 
Vedanta 

Op November 10, 1906, Swami Abhedananda accompanied 
by Swami Patamananda, sailed again for London 
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LEAVES FROM MY DIARY 

Leaves from My Diary is an illuminating record of the 
activities and achievements of Swami Abhedananda in 
America and Europe m the propagation of Truth as embodied 
in the Upantshads and in the life and teachings of Sn 
Ramaknshna * 

Born at Ahintola m the northern part of Calcutta, on 2nd 
of October, 1866, Kali Prasad as the Swami was then called, 
received the rudiments of education at a school m the neigh- 
bourhood, known as Jadu Pandit’s School Subsequently he 
]Oined the Oriental Seminary, which towards the middle of the 
nineteenth century, was a nursery of great men and Rasik Lai 
Chandra, the father of Kali Prasad, who was a veteran teacher 
of English m that Institution, was held in high esteem for 
his npe scholarship, his lofty character, and above all, for his 
'magnetic personality The enthusiastic teacher was never* 
weary of sowing seeds of future greatness m the minds of his 
pupils among whom may be mentioned the names of Krishna 
Das Pal, Gixish Chandra Ghose, Amrita Lai Bose Young Kali 
Prasad inherited m an ample measure his fathers insatiable 
thirst for knowledge, deep devotion to truth* resolute will to- 
follow the right in scorn of consequence To that high-souled 
lady, Nayantara Devf, his mother, who was rich m the abun- 
dance of her faith m the goodness of God he owes his vision 
beyond the world of something unworldly, his longing for the 
Great Unknown* behind the mysterious veil of phenomena — 
the Great Unknown which is at the same time the most as- 
suredly known in ones self-consciousness* 

As an earnest student, who delighted in the poetry of Kali- 
das, Bhababhuti, Banabhatta, and argued about the inspiring 
philosophy of Hume, Mill, Spencer, Kali Prasad was looked 
upon as a prodigy He xiassed the Entrance Examination in 
the University of Calcutta held m 1882 But great things Were 
predicted of him The prophecy has come true, but not m 
the sense in which it was then interpreted The path of glory 
that ends in death, he has not chosen to tread He has sought 
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immortal life in the glonous company of Sn Ramakrishna 
The crisis came in 1883 Drawn into the magnetic influ- 
ence of Sn Ramakrishna he saw life m a new light, — life as 
lealization and service, —life as the fulfilment of the law that 
elevates the individual to the Universal Swami Abhedananda 
was m intimate relationship of his Mastei and was duly ini- 
tiated into the mysteries of sadhana of Yoga With Swami 
V ivekananda, Swami Brahmananda, and others he belonged 
to the innermost circle of the blessed eleven round the Pro- 
phet In 1886, the woi Id-seer cast off his coarse bodily gar- 
ment and the young Sannyasm Abhedananda set out on his 
extensive travels m India In 1896, Swami Vivekananda needed 
his help in London, and the Swami threw himself heart 
and soul into the work of preaching, to the people of the 
West, Vedanta as represented and realized in the luminous hfe 
of his Divme Master, Sri Ramakrishna He gathered round 
him a whole host of admirers and men like Max Muller, Paul 
Deussen, who marvelled at the depth of his learning, the wide 
catholicity of his mind, and the purity of his soul, The return 
of Swami Vivekananda to India, m 1897, was a source of great 
disappointment to his numerous friends and disciples in 
America At the earnest solicitation of Miss Philips, the secre- 
tary of the New York Vedanta Society and at the request of 
Swami Vivekananda, Swami Abhedananda proceeded to New 
York m 1897 and became the spiritual head of the Institution 
As a devout religious teacher, as a powerful preacher who 
carried conviction into the hearts of the people, and as a 
saintly man, the name of Swatm Abhedananda soon spread 
far and wide into the homes of the people of America — the 
United States, Canada, Alaska, Mexico, Brazil, the Argentine 
Republic 

Leaves from My Dtary will thus prove to be of peren- 
nial interest to those who love and value the day to day 
incidents of the life of Swami Abhedananda It will also bring to 
view many a sealed page m the history of the Ramakrishna 
Movement It will afford much food for serious thought to the 
present generation of men and Women xa India, who are be* 
wiched by the glamour of the West True the winds have 
shifted, the tides have ebbed and flowed, and true the boat 
swings, but let the anchor hold 
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BHAGAVAD GITA 
The Divine Message 

Introduction* 

The universal teachings of the Bhagavad Gita, , or the divine 
messages of Sri Krishna, form the part of the Bhishmaparva 
of the Mahabharata The divine teachings of the Gita have 
been depicted in the dialogue between Sri Krishna and the 
warrior Arjuna Arjuna faced the terrible and fierce battle of 
the dhramakshetra Kurukshetra and placed his chariot in 
between the Kaurava and Pandava soldiers and S n Krishna 
was his charioteer or Sarathi, friend and guide in the battle- 
field Dr Radhakrishnan says that Arjuna’s cry or demand 
was simple yet tremendous and damaging one, 'significant of 
the tragedy of man, which all, who can see beyond the actual 
drama of the hour, can recognize The mood of despair, 
in which Arjuna is found in the first chapter of the Gita, is 
what the mystics call the dark night of the soul, an essential 
step in the upward path * * Krishna stands for the voice of 
God, delivering his message in the thrilling notes, warning 
Arjuna against dejection of spirit * * As the dialogue pro- 
ceeds, the dramatic element disappears The echoes of the 
battle-field die away, and we have only an interview between 
God and man” 

The entire Bhagavad Gita has been divided into eighteen 
chapters and each chapter has been named with the titles 
ending with Yoga, such as, (1) arjuna-vishada-yoga, (2) sankhya- 
yoga, (3) karma-yoga, (4) jnana-yoga, (5) sannyasa-yoga, 
(6) dhyana-yoga, (7) jnana-vijnana-yoga, (8) akshara-brahma- 
yoga, (9) raja-yoga, (10) vibhuti-yoga, (11) visvarupa-darshana- 
yoga, (12) bhakti-yoga, (13) kshetra-kshetrajna-yoga, (14) guna- 
traya-vibhaga-yoga, (15) purushottama-yoga, (16) daivasura- 
sanvpad-vibhaga-yoga, (17) shaddhatraya-vibhaga-yoga, (18) 
moksha-yoga Now these eighteen chapters or Yogas can be 
classified into four mam heads, karmayoga , bhakttyoga* 
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jnanayoga and rqayoga or spmtual practices of work as wor- 
ship, devotion, concentration and meditation, and knowledge 
The Bhagavad Gita can be said to be the extract or essence 
of the Upamshads, which are known as Vedanta “ vedanta - 
namo upantshad-pramanam” In the contemplative compose 
tion or dhyana of the Gtfa, it has been mentioned 

That is, the Upanwhads are like the cows, those bear milk or 
amrita and Sri Krishna, the milkman, churned or extracted 
that milk or amnta from those cows or Upanxshads and distn-, 
buted it to the wise ( sudhi ) ones who are seekers after highest 
knowledge From this it is evident that the Bhagavad Gita 
is a condensed form of all the Upanishads that teach the 
supreme knowledge of the Brahman 

Swami Abhedananda says that as Jesus the Christ was a 
historical person (though scholars and historians like Strauss, 
Robertson, Connybear, Drews and others lefuted the historcity 
of Jesus), so was Sri Knshna The Swami has discussed the 
lives and personalities of both the Saviours, Sn Krishna and 
Jesus the Christ, from various authentic sources in the Intro- 
duction of this book, as Mr J M Robertson discused on 
"Christ and Krishna' in his monumental work, Christianity and 
Mythology But the Swami s treatment on ‘Krishna and Christ' 
is quite different and at the same time new and novel 

The Swami writes “The similarities between the birth 
and death stones of Krishna and those of Christ apd the coin- 
cidences of the pnncipal events and miracles in the lives of 
those two Saviours are so great and starring that the first 
Christian missionaries who entered India were astonished 
They were like two brothers or two manifestations of 
the same Divinity and two different names separated only by 
time and space” Now it can be asked as to why Swami 
Abhedananda compares the life and teachings of Knshna with 
those of Christ, while discussing about the divine teachings of 
the Bhagavad Gita , the most sacred scripture of the Hindus 
To this it can be said that the Swami delivered his lectures on 
the Gita before the talented Western audiences and so he com- 
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Saviours for their easy and real appreciation 

The teachuigs of the Bhagavad Gita are divine, synthetic and 
universal The Gtta teaches theism and legards God as the 
supreme and perfect peison (Purushottama) It is a synthetic 
universtl message of the Supreme Spirit, and it harmonizes all 
the contiadictory views and doctrines of different religious sects 
and practices It advocates dualistic monism, preaches the 
cult of Basudeva-Krishna, and enjoins different Yogas for the 
attainment of Godconsciousness Now, we find a gradual evolu- 
tional process m the conceptions of Krishna, Krishna-Vasudeva, 
Vasudeva-Krishna, Vishnu, Vishnu-Narayana, etc Arjuna is 
regarded as a spiritual aspirant amidst the ocean of samara 
or world, and Sri Krishna is known as a divine guide, faithful 
friend and realized Guru Amidst hundreds and thousands of 
works and duties of the world, Sri Krishna taught Arjuna the 
umeality and fleeting nature of the world and at the same time 
illumined him with divine knowledge Well has it been said by 
Sri Aurobindo in his Essays on the Gita We must accept the 
insistence of the author and give its full importance to tbla 
recurrent preoccupation of the Teacher and the disciple The 
teachings of the Gita must, therefore, be regarded not merely 
in the light of a general spiritual philosophy or ethical doctrine, 
but as bearing upon practical crisis in the application of ethics 
and spirituality to human life* Similarly, it has been said by 
the Western savant, Rudolf Otto, m his The Original Gita (The 
Song of the Supreme Exalted One) “In India again, and 
also by Western commentators, the work is regarded princi- 
pally as the fundamental doctrinal Text of the Hindu f hhakti 
religion This, m the first place, is the religious attitude which 
is trust, faith and love, turns to the Personal God, Who is the 
Redeemer from the evils of samsara — of a wandering existence 
or migration m the universe, but in its modern form the 
spiritual attitude just referred to, doctrines selected from the 
expanding systems of Sankhya and Yoga, from the ancient 
moralistic doctrine of the three gunas or 'constituents of 
Nature’, from the theology of the old Vedic sacrificial cult 
and, finally, from Vedantic speculation and sotetilogical teach- 
ing about the transcendent super-personal Brahman which arise 
from the cult” 
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Now the opinions about ethics, philosophy, and essence 
of the Bhagavad Gita may differ from one another, but most of 
the thinkers hold that Prakntt, the embodiment of the gunas, 
sattva , rqas and tamas, is the material cause of the world- 
appeaiance and is modified into the world undei the guid- 
auce of Divine Will of God, the Prime-Movei and Spiritual 
Spirit God is consideied as the giound of empirical being 
and non-being He is the tians empmcal supreme i^erson 
(Purushottama) beyond kshara-Purusha and akshara-Purusha 
The kshara-Purusha is the finite mobile Spirit which is mani- 
fested in the corporate body of conscious embodied souls Tha 
akshara-Purusha is the infinite immobile Spmt, which trans- 
cends the infinite mobile Spirits God, as Purushottama, 
transcends both and yet is not an abstract universal, but the 
concrete determinate Spmt, the embodiment of eternal being, 
consciousness and bliss and eternal dharma 

In the fourteenth chapter, g unatraya vibhaga-yoga has 
been explained and this entire chapter has been devoted to 
purushottama-yoga, in which the absolute Reality or Puruslioti 
tama, as maintained by the Gita, has been explained In the 
27th $loka , Sri Krishna says, 


Sri Krishna says that the absolute Brahman is the ground 
or substratum (adhtsthana) of the universe with all its objects, 
sentient and insentient, and that ground should be determined, 
or be realized by knowledge or pxamvichara The 
permanent and imperishable dharma is absolute happiness 
which is no other than realization of the Brahman In the 
chapter of purushottama-tjoga, two realities, kshara and 
ahhara, are explained as, 

grfafr ^ ^ i 

. m Tfa vjcrrfo 3^ 11 

That is, the kshara-Purusha is composed of the world and 
the beings, which are fleeting and perishable, and the akshara- 
Ptirusha is possessed of mayasakti or Praknti, by the help of 
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which He creates 1 e projects the manifold world with its living 
and non-living beings Here the woul kutastha of the 
Gxta bears different meaning or significance than the wotd 
(mrgunatva) of the transcending Advaita Brahman The word 
kutastha was explained by Sanhaia and Madhusudana 
Sarasvati and also by Sridhara Swann and Anandagin m 
different ways, but their final conclusions are the same 
The Purushottama is known as Isvara The Gita says, 

jftiSfaiSFWifaw faffed ®PT f^s II 
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This Purushottama- Js-oara of the Gita is avyaya Narayana 
Madhusudana Sarasvati said in his commentary 

‘sjapj, SPfa fipRTT R 3sW, 

*fWlcH N ^m'cf I 3rWf: S^:’ ^ ( 1ft. 3 ) l' 

Here the “immutability of the Absolute and the activity 
of Isvara, both are taken over in the conception of Purushot- 
tama' Sri Krishna says that knowledge of the absolute Real- 
ity, Purushottama, is the secret of all secrets “guhyatamam- 
shastram idam” Sn Krishna has therefore, instructed all to com- 
pletely surrender to Him {bhajati mam sarvabhavena) and He 
will rescue them from the dark abyss of ignorance and will 
impart knowledge of the absolute Reality It should be 
noticed that Sn Krishna has used the first person, T, ‘Me’, 
‘Mme’ ( aham , mam, mayl), etc , in many places of the Gtta m 
order to express His all-pervadmg nature and all-embracmg 
personality, and so when He uses the first person He remains 
there as aimostha i e identified with His real transcending 
nature Swamis Vjvekananda and Abhedananda are of the 
opinion that whenever Sri Krishna uses in the Gita, T, Me, 
and Mine’, He uses them being atmastha or identified with 
the divine idea of ‘Greatei I, Dr Radliakrishna puts it m 
a different way He says "When Krishna calls upon us 
to become his devotees, when he shows the visvarupa or the 
world-form, whenever he uses the first person, we have refer- 
ences to the manifested aspect of the Supreme This side of 
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divine nature is involved in the work of creation, wheie it 
loses itself m the succession of time and the waves of becoming 
Beyond it all is another status, the silent and the immutable, 
than winch there is nothing higher Ihe two together form 
the Purushottama ” In reality, Puiushottama transcends the 
categories of cause and effect (karya-karanatva dharma) It is 
neither kshara , nor akshara , but tianscends kshara and akshara > 
or rather forms the background (prattstha) of kshara and akshara 
— vyakta and avyakta — Hiranyagarbha and Isvara This 
Purushottama is tlie neutral point which is neither the subject, 
nor the object, and at the same time connects and harmonizes 
the subject and the object Besides, thp Gita (13th Chapter) 
has discussed about Kshetra and Rshetrapia , Vrakriti and 
Purusha, prnja and jnata, le, jwa and Isvara 

This paramarthika-satya is the Brahman Here it should 
be mentioned that the Sankhya-yoga, as enunciated by Sn 
Krishna in the Bhagavad Gita (second chapter), beais some 
separate and new meaning 01 interpretation fiom the meaning 
or interpretation that was depicted m Kapilas Sankhya system 
timt rejected the existence of God (Isvara) as the prime-cause 
of evolution of the world-process The Gita perhaps has incor- 
porated the ideas of indestructibility of everything from 
Kapilas Sankhya 

fa) SfTCcfr *tFfr JTWRt sra: i ^ i u 

fa) h i iv 
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The Sankhya-yoga of the Gita also admits the existence as 
well as utility of God as the Creator and Prime-mover of the 
world with its twenty-four tattoos (chaurvimshaidattva) like 
Kapila who said Isvara is asiddha So the Sankhya-yoga of 
the Bhagavad Gitd can be known as $a-I$vara-tjoga (Yoga that 
admits God), and it contains purely the instructions on the 
"doctrine of realization* or tattvajnSna (vide Gita , II 11-30 
slokas) In the Gita , the Yoga or Sankhya-yoga is the means 
of training of intellect (buddht) so as to act without asking 
for the fruit of work And the Gita says about skill or dexterity 
(kaushola) with regard to actions (karma) Sn Krishna says 
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that the wise 'who thus armed in spirit, concern themselves 
not with the fruit produced by action, are released fiom the 
bonds of rebirth and go to abode free from sickness 3 There- 
fore, Sankhya-yoga, as advised by the Gita , is known as 
Buddhi-yoga that brings discrimination (viveka) between the 
real and the unreal and thus unfastens the bond of samsara 

- - I - -I- ^ ^ 

fmt *23 i 

5§?t m, wVg’ sifiwftr u ^ i ^ 

The Sankhya-yoga of the Gita teaches natskarma-K arma- 
yoga, known as the moksha-marga 1 e , the path to release and 
realization The Gita, therefore, admits three gunas like 
sattva , rajas and tamas , and has said that a man who aspires 
to be free from the chain of samsara (world), should tran- 
scend the chain of three gunas, which are the categories of 
maya or nescience 

That is. Yoga, or Sankhya-yoga, or Buddhi-yoga, or Karma- 
yoga, brings dcsirelessness or ntrvasand that causes liberation oT 
moksha and they, who aspire for fruits of works, are miser 
Similarly, Jnana-yoga, Sannyasa-yoga and Dhyana-yoga, as 
advocated m the Bhagavad Gita , bear somewhat new and novel 
interpretations or meanings from those, depicted m Advaita 
Vedanta and Patanjalis Yoga-system But it should be remem- 
beied that the teachings of the Bhagavad Gita firmly stand on 
the solid rock of the Upamshad which is no other than 
Vedanta 

The Bhagavad Gita reconciles or synthesises intellect 
and intuition (buddhi and bodhi) and has directed them 
towards the highest plane of spiritual apprehension, nay, to- 
wards the sphere of divine realization of the secondless absolute 
Reality In the letter to Flaccus, the mystic philosopher, 
Plotinus has expressed this highest plane in a different way 
He said 'There are different roads by which this end (of 
spmtual apprehension) may be reached The love of beauty 
which exalts the poets, that devotion to One ” Opinions 01 
expressions of the great savants may differ, but the teachings 
of the Gita lead men to the definite goal of salvation or moksha 
Sri Krishna says m the Gita that self-surrender (atma-samar- 
pana) is the best means to reach the highest destination of 
human life, and this instruction reminds us the vakalma (self- 
28 
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sui lender) of Gmsh Chandra Ghose to Sri Hamaknshna 
Paramahamsa Sri Krishna say s m the moksha-yoga (eighteenth 
chai^ter of tlie Gtta) 
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Before suggesting the idea of sarua-dharman pantyajya, etc 
Sri Krishna advises Arjuna to completely suuendei unto him 
(18 57-65) Sii Knshna says to Aijuna, if you aie devoted to 
me and give up all antagonistic lehgious views, doctunes, and 
dogmas, and sunender youi self unto me, I assure \ou that I 
shall rescue you fiom all sms and from ignorance (maya) 
Swami Abhedananda says that until and unless we surrender 
and renounce everything for the cause of realizing the Atman 
and make oui selves the plavground of the Almighty, so long the 
categories of jnana, pteya and ]nata will not be removed, and 
so long we will not be able to make oui selves free from the 
bindings of samsara We must not take the unreal material 
body and organs as the real or Atman , but should go beyond 
attachment (kama) t attraction (raga) foi the material things 
egoiety, vanity, and everything, that cause diversion of our 
mind from the Atman } and when we will be able to concentrate 
and meditate upon the immortal Atman, we will leahze the 
Biahm&n even in this life And after attaining the supreme 
knowledge of the Biahman, we will be above all soirows, 
desires and bondages, 

The real contention of the sloka 2 46 is that when a man 
does everything m this woild of action without asking any 
result of action, his mmd is punfled being concentiated in 
the prime object, the Atman, or the Brahman, which is no 
other than an immediate absorption m the eternal enjovment 
i e , Brahmananda or Brahmanirvana , he attains all 
knowledge (of the universe) being in time with the all-con- 
sciousness Brahman All his desires are fulfilled, all knots of 
his mmd are unfastened and all doubts are solved And so all 
the commentatois said 
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Sri Krishna says that work (karma) is not a bondage, as 
by Karma Yoga a man can remove the daikness of ignor- 
ance ( apiana ) and can attain Godconsciousness Only the 
secret (kaushala) is tins that all woiks should be perioimed m 
tlie spirit of woisluxi of God ( ) and that spirit 

will purify the heart and will enable us to leabze the Brahman- 
consciousness All thiough the teachings of the Gita, Sri 
Krishna mstiucts all men to work and to work without ask- 
ing the result in the spirit of worship 

There are many com mental les and glossaries on the 
Bhagavad Gita The teachers like Sankara, Ramanuja, Madhva, 
JN[imvarka, Srikantha, Ballabha, Sridhara Swami, Madhusudana 
Saras vati, Baladeva Vidyabhushan, Visvanatha Chakra varti, 
Abhinavagupta and others wrote commentaries and glos- 
saries from different viewpoints, and though they differ in their 
views and arguments* yet all of them are of the same opinion 
that emancipation of the soul from the bondage of ignorance 
or samsara is essential Sankara interpreted all the teachings 
of tlie Gita from the non-duahstic (Advaita) viewpoint and 
said that Sn Krishna, the Purushottama, is the embodiment 
of highest consciousness, and until and unless we attain that 
consciousness pr Biahman-knowledge, we shall not be able to 
go beyond maya and samsara Madhusudana Sarasvati follow- 
ed Sankara and interpreted the whole Gita from monistic 
standpoint, though sometimes we notice the devotional 
tendency of his mmd towards Farabiahman, Vasudeva- 
Krishna * a 
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Ramanuja interpreted the teachings of the Gita from the 
qualified non-duahstic standpoint (visishtachaitavada) He 
developed his philosophy of chit and achit based on the 
attnbutes of Isvara, the determinate Brahman In fact, 
Ramanuja’s concepts of chit (Isvara or God) and adhit (pea 
and jagat) as attnbutes of the Brahman developed fiom the 
concepts of para-Prakriti and apara-Prakriti of the Bhagavad 
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Gita Maya or nescience was regarded by Ramanuja as a 
leal appeal ance and a power of God (hvara-sakti), and by the 
help of that mheient power God creates the woild and all 
living and non-living beings, 01 God cieates vanous creatures 
out of Ins Prakriti according to then meats and dements 
(dharma and adharma) But maya or nescience has been looked 
upon by Sankara as fleeting and impermanent something which 
is neither existent {sat) > nor non-existent (asat), nor existent and 
non-existent (sadasat), but inexplicable (anirvachanttja), and the 
Brahman is the only real and all things other than the Brahman 
is unreal f ** i a 

Si ldhara Swami maintained the doctrine of devotion 
(bhcikti), though sometimes wc find him inclined to the doctrine 
of knowledge with devotion (]nanarmshra-haktt) Nimvarka 
interpreted the teachings of the Gita from the doctrine of 
duahstic monism (dvaitadvaitavada), as he insists on differ- 
ence as well as non-difference or identity between the 
Brahman and the woild with its individual souls Bhaskar- 
acharya and Yadavaprakash interpreted the teachings of the 
Gita in similar ways Madhva was a staunch follower of 
dualism and so he interpreted the teachings of the Gita 
fiom the duahstic viewpoint ( dvmtavada ) Madhva practically 
lecogmzed five distinctions of God (hixtra) like the indivi- 
dual souls (pva\ the individual (jim) and matter {jada) y one 
individual soul and another (eka-pm and anya^tva), and one 
material thing and anothei (eka-jada-padartha and anya-jada- 
padartha , and so he has finally constructed his philosophy of 
the Bhagavad Gita on the doctrine of dualism and realism 
Swami Abhedananda has followed the path of the ancient 
ones > and yet has thrown some new light with the teachings of 
Bhagavan $n Ramakrishna Paramahamsa, together with the 
theories of modem science and contemporary thoughts The 
Swami says "Through all the acts of His (Sri Krishna's) life, 
whether in politics, m war, or in the duties of householder. 
He emphasised and proved the truth of the grand ethical law, 
that where there is vu+ue, there is the prospect of victory and 
glorious life, both in this world and hereafter, and whenevei 
there are vice, unrighteousness, injustice, and immortality, 
there is destruction, physical, moral and spiritual” 



THE PHILOSOPHICAL IDEAS 


487 


II 

Philosophy and Religion 

Swami Abhedananda has divided his entire discussions on the 
Bhagavad Gita into sixty-five illuminating chapters In the 
chapter I (Gita 1 1-33), the Swami has prepared the ground 
of his discussions on the Gita He has said that the individual 
soul or jtvatman is the commander-in-chief of the chariot of 
the body with all the armies of different forces that are work- 
ing around us, and Sri Krishna is the Divine Spirit or Param - 
<xtman within us In our everyday life, if we act in the 
\samsara under the guidance of buddht and tnoeka, as Arjuna 
fought in the battle-field of the Kurukshetra under the able 
guidance of Sri Krishna, then we will ultimately reach the goal 
of all religions * * * 

Swami Abhedananda says that senses of I, Me, and 
Mine are the root of all evils and bondages in the world 
{ samsara ), and the senses of Thy, Thee, and Thine bring free- 
dom to the soul A wise < man is one who knows the secret of 
Thy, Thee, and Thine, because he ultimately comes to know 
the way of getting rid of the senses of I, Me, and Mine, which 
is no other than egotism and selfishness Sri Kamaknshna 
Paramahamsa has said “ naham , ndham, tuhu tuhu \% le, the 
senses of I, Me, and Mine should be removed and the way of 
self-resignation to the will of God should be adopted Sri 
Krishna also instructs all that they should not be weak, but 
should be strong enough to face all kinds of obstruction and 
danger so as to realize that self-delusion is the cause of misery, 
sorrow and suffering Real peace and happiness come with the 
removal of self-delusion and fear of death and bondage, and 
as soon as we shall be able to make ourselves the playground 
of the Almighty, we shall attain Godconsciousness and eternal 
knowledge 

chapter II deals with Mortality and Immortality of the 
Soul ( Gxta , II), 1 e , deals with the true nature of the soul which 
is immortal It does not die, as death happens only in the 
material body As a man changes his old garments and puts 
on new ones, so the soul (pvatman) leaves his old and worn- 
out body and enters into a new one So we find that the 
real nature of the jwatman is deathless and immortal The 
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Atman , the real form and essence of the iwatman, is begin- 
mgless and endless, and is above time, space and causa-i 
tion, which aie Known as nescience 01 may a The Swami 
says that mmd substance is the medium of contact or com- 
munication between the gross material body and the im- 
mateual immortal soul (iwatman and Baramatman ), between 
mattei and spirit, and also between the soul (jwatman) and 
the senses and the objects of the senses (mdriyas and tndrtya ** 
vlshayas) So if the mmd is impure, it cannot communicate, 
or it communicates with wrong knowledge instead of right 
knowledge The Bhagavad Gita and all other Scriptures of 
the Hindus, say s the Swami teach that the mmd should be 
clean and tiansparent and be detached from all kinds of 
desire and craving, so as to catch the undying self-effulgent 
light of the immortal Atman The Yoga-darshana and the 
Bhagavad Gita says that we should adopt repeated practices 
and lenunciation " abhyasa-vairagabhyam tanmrodhah” 
Abhasa means repeated effoits for spmtual practice (‘tatra 
yatnobhyasali), and vairagtja means detachment from the 
sense-objects (vishaya-vttmhna) Besides, Vedanta says that 
right discrimination (vweka) is necessary for ascertaining 
reality from unreality Right knowledge iemove$ the knots 
of ignorance and doubt, and enables men to attain the tran- 
scendental Reality, 1 

Sn Ramakrishna said that the real meaning or significance 
of the Gita is realized when we utter the word Gita repeated- 
ly, 1 e , when we sav the word Gita in a repeated way, we find 
the words tyagi, ttjagi , tyagi, which means renunciation (tyaga — 
varngya) , As long as we remain as selfish, being entangled 
m the net of samsara or desires (vasanas), so long we shall not 
be able to realize the real essence of the Bhagavad Gita So 
Sn Krishna savs that detachment is fieedom, and attach- 
ment is bondage, and he, therefore, instructs everyone W 
perform work m this world of duties disinterestedly, without 
asking results thereof, because desire foi the result of works 
are no othei than the chain that binds men and drags them 
into the den of delusion or maya “ phale sakto mbadhyate” 
We have light to do works only and not to ask their results 
“karmamjc vadhikaraste ma phaleshu kadachana This is 
known as the doctrine of renunciation (tyaga or vairagtja ), 
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which brings with it the boon of self-surrender (< atma-samar - 
panel) to the will of God Sri Krishna has delivered these 
messages lor the good and welfare of the mankind, and has 
laid stress upon this doctime of renunciation and self-surrender 

Swami Abhedananda says, the wise ones realize that all 
activities of bodv and mind are like those in a dream state, 
because these things do not exist there in reality, and these 
activities stop when we attain the superconscious state or 
samadhi The Mundaka Upantshad explained four states of, a 
man, or ot the mrnd, and they aie conscious state (jagrat), dream 
(. soapna ), dreamless sleep (sushupti), and superconscious state 
(turiya or samadhi) In the Western psychology, there are 
only three states, and they are subconsciousness or unconscious- 
ness (avachetema), consoiousnesis (chetano), and supercon- 
sciousness ( parachetana ) Tantxa philosophy admits seven 
levels of consciousness, and they are mnlddhara , svadhtsthana , 
manipura , andhata, vtshuddha, a\nd y and sahasrara The 
Upamshad further divided the level of experience, or con- 
sciousness into five and they are annamaya , manomaya , 
pranamaya, vijnanamaya, and annandamatja Vedanta divided 
consciousness into four, and they are Virata , Hiranyagarhha , 
Jsvara , and Tunya or the Fourth The Yogavdsistna Ramayana 
and some other Upamshads divided the level of consciousness 
into some more strata In fact, the supreme consciousness 
is the ilon-relational and transcending one which imows no 
division of state 

Swami Abhedananda puts it In a different wky, when he 
says "That which does not change m these four states ot 
in more other states, is permanently true What is that 
thing? Sri Krishna has tried to explain this thus ‘When 
you say that you are going to kill some one, you cannot kill 
that which is permanent, you think you are killing, but how 
can you kill? One thing we must remember that what 
exists permanently, can never change Existence never becomes 
non-existence If we exist today, we would exist in the past 
and will exist in future It is quite tiue that every seventh year 1 
we go through a change m the atoms of the body, blit that 
does not mean the Soul or Atman changes The Soul is 
immortal, whereas bodv, the abode of the Soul, is mortal 

The Swami forwards three mam theories legarding the v 
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existence of the soul, and they are (a) production theory, 
(b) combination theory, and (c) transmission theory (a) The 
production theory proves that material body is the producer 
01 creator of the soul, (b) The combination theory proves that 
the soul is the product of a combination of matter and forces, 
and ( c ) the transmission theory proves that the soul exists 
outside of the material body, but manifests through the 
medium of this organism Among these theories, the first 
twO J are upheld mostly by the materialists, agnostics, and 
scientists But these two theories can be refuted by the 
argument that matter can never give birth to anything that 
is not matter, matter produces only matter, and not energy 
or, spirit, and it is a fact that matter or combination of matter 
or material forces will never produce or create the sense of 
T, and this sense of T is the conscious soul or knower which 
never changes 

The chapter III deals with True Nature of the Soul (Gita, 
II) The Swami explains the true nature of the soul in the 
light of the Gita , that the soul is begmmngless and endless, 
and death means change which occurs only in the material 
body The ordinary (deluded) souls are Under the pressure 
of environments and their life is nothing but a constant 
resistance to that pressure and their effort of resistance is a 
power which can be called the mlbpower Now, if their 
will-powef is stronger, they succeed in overcoming the diffi- 
culties and obstacles that obstruct the path of progress, 
and attain eternal peace and happiness Peace and happiness 
that originate from the contact of the senses with the 
objects, both material and mental, are unreal, and so the 
wise control the senses, go beyond the senses, and attain true 
peace and happiness which are the nature of the Atman 

These are things like matter, senses, mmd, intellect, and 
intuition or consciousness What do we mean by mattei? 
Matter is that which legists But it has no consciousness 
The semes are the gateways of receiving the sensations of 
matter or objects John Stuart Mill defines matter as an eternal 
substance which is neither a subject, nor an object, but vet 
appears as a subject or an object That eternal substance 
makes us feel everything external The mmd is a subtle 
matter which plays a dual role of doubting and affirming 
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Intellect is the power of understanding, and makes us 
separate individuals Intuition or consciousness brings pene- 
tration into the core of things and makes us understand the 
real nature of things 

Now, what do we mean by ego and Atman ? The Swami 
explains that ego is that which suffers, knows, thinks and does 
everything The ego is the chimney part of the lamp and 
the light part is the Atman The true nature of the ego or 
soul is the Atman , which is immortal and unchanging And 
this Atman is the ground of everything, Jiving and non-living 
It animates and saturates everything of the material and 
the mental world o u * r 

The chapter IV deals r wifli the Atman is without 
Beginning and End (Gita, II 15-19) The Gita says that every- 
thing we perceive or feel through our senses, has beginning 
and end So it can be asked as to what is then permanent 
and changeless? Swami Abhedananda says “Vedanta teaches 
that the world has not come out of nothing, nor does it go, 
back to nothing There is a reality or unchangeable some- 
thing, and that unchangeable reality is the Atman which forms 
the living force and support of the changing universe 

We are like the waves and bubbles m that ocean of reality 
Reality is light and unreality is darkness and hell Sri Krishna 
has advised us to go beyond darkness and hell and to enjoy the 
light of eternal light and heaven 

The chapter V deals with Vedantic Conception of the Soul 
(Gita, II 26-27) Swann Abhedananda has compared the 
materialists with the Gharvakas who did not believe in any- 
thing which is beyond the sense perception There is a 
class of the Buddhist philosophers who believe in that 
materialistic theory, and disbelieve in the existence of the 
soul Some of the Western thinkers consider the soul as the 
psvchic activity or the activity of the mind Thev take soul 
as mentality But, in India, soul is considered as different 
from mind The Indian philosophers recognise the soul 
as the prime-mover and director of the mind The Upantshad 
says that mind is useless until the soul does exist behind mind 
The mind is compared to the moon which borrows its light 
from the sun The sun is the soul or Atman that shines all the 
time with its self-revealing light or lush e Swami Abhedananda 
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says “Kant tried to know it (soul, but said that it is 
beyond human conception, beyond our mmd, and cannot be 
described It is theie, but leason cannot establish its existence' 
Kant called the soul 01 Absolute unknown and unknow- 
able, but how Kant came to know that it is unknown and 
unknowable? So it should be taken that the unknown and 
unknowable soul 01 Absolute was known to Kant, and, thete- 
fore, tlie soul or Absolute was not altogether unknown and 
unknowable So Prof Otto Phdeier found a falacy in Kants 
higher perception of the Absbolute 

But, m India, says Swami Abhedananda, Vedanta considers 
the higher soul or Atman as knowable or attainable, and 
it is known in the immediate higher appeiception (aparokshanu- 
bhuti) The soul or Atman is supersensible and immortal, 
and yet is apperceived by the shining sense, buddhi or 
purified mmd Vedanta says that when the self-effulgent light 
of the Atman or Brahman is reflected m the shining mirror 
of the intellect or buddhi , nescience or ajnana in the intellect 
is replaced or sublated by the eternal light, winch is eternal 
knowledge of the Atman or Brahman 

The Brahman is called the S aochtdananda, xe, Existence- 
Knowledge-Bliss Existence is sat or permanent Reality, and 
everything m this world depends upon tins existence All 
kinds of conscious activity presuppose our existence which we 
do not doubt Further, we do not need a sense-perception to 
prove the existence of the true Self, nor do we need any 
support or inference or inductive reasoning for its existence, 
but if we wish to know its true nature, what it is like, we 
can do so by turning our inward mind towards it Turn our 
whole nature to it and we can do it, but we require 
self-control and concentration We should purify our mmd, 
so as to catch the undying light of the self-effulgent Atman 
The Gita says “The true nature of the soul which is not 
subject to birth and death, leaves a body and takes another, 
as we throw off our old garments and put on new ones” (2 22) 
Swami Abhedananda says, soul means the true natuie plus the 
thinking punciple, psychic activities, poweis of senses, know- 
ledge, and action All these Lemam latent m the subtle body 
There are three slieths of the soul and they are the gioss 
physical body, the subtle body, and the causal body The 
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causal body is the eternal energy , where lemain all the forces 
m a latent state The real nature of the soul transcends also 
the causal body and shines eternally with its undying glory 
It is indestructible, unchangeable, everlasting, and immortal 

The chapter VI deals with The Manifested and the Un - 
mamsted ( Gita t 1128-49) The Gita says that beginning of 
everythmg is unmanifested, it manifests in the middle, and at 
the end it goes back to the immanifested state — avyak- 
tadini bhutam\ etc The Upamshad says 'as at ah sat \a\jate 
le, the world-appearance evolved from the undifferentiated 
consciousness which is Avyakta or Avyakrita It is the causal 
nescience (karana-apiana) winch exists with Isvara, the Second 
Principle From Isvara, Hiranyagaibha Prajapati evolved, and 
Hiranyagarbha gave birth to Vnata, the manifested wojld and 
its beings But the supreme unrelated consciousness under- 
lies all the evolved principles 

We find two things, the Atman or the Divine Principle in 
us, and the pvatman , the embodied soul which is the ego 
The ego is called the soul and the Atman is called the Soul 
ot souls The ego is bound in the chain of law of action 
which is known as the law of cause and sequence The 
Atman transcends all actions and their results We should 
remember that every action produces a reaction, and ordinary 
men perform actions or duties m the hope of their results But 
Sri Krishna says that clinging to results brings death or 
destruction So those who aspire to get the Divine knowledge 
of the Atman , should perfoim works without seeking or think- 
ing of the results, doing work for works sake 

We have said befoie that ordinary men work for the hope 
of results The Swami says as to why we aie known as ordinary? 
Because we are living on the ordinary plane of selfishness 
Selfishness is ignorance and bondage So he who has risen 
above the plane of selfishness, will reach perfection Perfec- 
tion is our ideal, so we should attain perfection to unfasten 
the chain of ignorance 

The chaptei VII deals with Method of Attaining the Highest 
Knowledge (Gita, III) Swann Abhedaiianda says that know- 
ledge is of two kinds, phenomenal and transcendental — sense 
and supersense — lower and higher — relative and absolute, 
though essentially it is one The knowledge of the relative 
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objects does not satisfy our mind, does not bring permanent 
comfoit, whereas the Absolute knowledge brings eternal bliss 
and happiness, and unfastens the chain of nescience (a'jnana) 
Sri Krishna describes in the third chapter of the Gtta , the 
method by which supreme wisdom can be obtained There 
ate two methods of attaining absolute freedom, and they are 
Jnana Yoga or practice of discrimination and knowledge, and 
Karma Yoga or practice of selfless work — -lokesmin dvthida 
msthS * If we think ourselves as the Atman , which is 
above the material body, senses, mind, and intellect, if we 
can constantly hold that thought that we are not the doers 
or performers of both mental and physical acts, but are above 
all actions or activities, then our mind is purified, and we are 
free from the bondage of the world of samskaras Now, those 
who do not realize that absolute truth or Atman, but 
believe in the Divine Being as the Ruler of the universe, can 
direct all their works towards the almighty Being and can 
offer the fruits of their works These are the method of 
Karma Yoga Jnana Yoga is the method of discrimination 
or vichara In Jnana Yoga, a man discriminates what is wrong 
and what is right (nett, netl vichara), and realizes the immortal 
Atman through right knowledge 

Knowledge has been divided into right knowledge and 
Wrbng knowledge The wrong or false knowledge is known 
as hharama or bhrantt This wrong knowledge is the cause 
of samsara, because it deludes men with false idea Men 
take a rope as a snake for wrong or false knowledge For 
wrong knowledge men consider the changing World as perma- 
nent Sankara called it adhyasa, and adhyasa creates 
mtthya-pratyaya The light knowledge comes through dis- 
crimination and dispels the darkness of wrong knowledge 
This wrong knowledge is natural ( naisargika ) and eternal 
( ananfa ), but it dies out and appears as non-etemat (santa) 
when right knowledge dawns r Ihe method of attaining high- 
est knowledge, is to correct the wrong knowledge or error 
The Gtta says that bondage comes as the result of desires, 
and it is the nature of mind that vibrates Vibration occurs for 
desires which can be said to be the modifications ( vrittis ) of 
the rmnd Sri Krishna says that nature creates habits and 
tendencies which instigate and compel a man to do work (vide 
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Gita , III 4-5) Now, what is nature? Nature is the habit of 
repeated efforts for thinking and doing Habit manifests in 
two ways, affirmatively and negatively The impressions 
(sa maskaras) of constantly thinking and doing of works create 
habit and counter -habit The counter-habit may be called the 
negative attitude which i educes the habit into its simplest 
form and thus corrects the habit and turns its course towards 
the Divine Being So long sustained habit cannot be removed 
or rectified by the counter-habit we are habituated to 
Wiongly think the changing world as permanent, and the 
opposite right thinking, creates the countei habit which brings 
correction of enoi and makes a man free from bondage 
Christ said '‘Blessed are the pure in heart, for they shall 
see God” Swami Abhedananda says that purity of heart 
the pieeondition of God vision, and that purity comes when 
we perform works with a view to please the Almighty Bemg 
and not to satisfy selfish pm poses The aphorisms, 1142-45 
describe the Vedic ceremonial works which bring heavenly 
bliss and happiness Swami Abhedananda says that when we 
aie attached to ritualistic parts (karmakanda) of the Vedas, we 
are inclined to some extent to satisfy our selfish purposes, 
because the Vedic ceiemonial functions make us stay in 
heavens for a certain length of time, but at the expiration of 
that time, we come back again to the phenomenal world which 
is changing and non-eternal So Sri Krishna advises us to 
shun tile desires for attaining heavens or lokas which are 
not permanent, and to nourish the desire for the emancipation 
of the bondage of samsara or ajnana Now, those who have 
succeeded in meditating upon the true nature of the self, have 
realized the state of blissfulness, happiness, and peacefulness 
Whenever any disturbance comes to our life, if we can go 
above that state, shutting ourselves off from the external world 
and the conditions and turmoils, we can attain the blissful 
and peaceful state which is true and real all the time 

The chapter VIII deals with Performance of Work and 
Control of Semes (vide Gita, II 52 58) The Swami says, there 
is a diffeience between happiness and pleasure Happiness 
comes in the peaceful state of mind, and when the mind is 
not disturbed by anxieties, or not disti acted by desires for 
pleasure, the state of happiness comes In fact, pleasure 
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phenomenal and changing, whereas happiness is heavenly or 
Divine and unchanging 

The Hindu Scriptures say that when real and divine 
happiness comes, a man is known as sthitaprajna, 1 e , he whose 
prapia is attained and steady Both the Upamshad and the 
Gita ask as to what is the condition or state of a sthitaprapia? 
Swami Abhedananda says that a sthitaprapia attains satnadht > 
and sees the Spiut that pervades the whole umveise ‘So when 
your mmd is not at all distuibed by any other thought or idea, 
that is steadiness (stlutavastha or scimadht) Then you forget 
the pain of the body” A sthitaprapia lives in this world of 
cares and anxieties, but is absolutely detached fiom them He 
lives as a witness or sdksi, looking down upon his mind from 
above, and the thoughts and ideas are just bubbling up 
That will make him see what is the difference between the 
mmd and the Atman , between the umeahty and the reality 
Therefore, we shall have to withdiaw the senses like a tortoise, 
controlling the mmd and using above thoughts and ideas and 
being m tune with the Divinity winch is dwelling within us 
and is shining all the time like the guiding stai 

The chapter IX deals with Self Mastery or Self-Control (vide 
Gita , II 60-70) In the Bluigavad Gita , the last few verses of 
the second chapter treat this subject of self-mastery or self- 
control The Katha Vpankhad (II 1-2) says "parHncht khant 
vtjotnnat $vayarnbhuh*\ etc, le, the powers of the senses to 
see, to hear, etc, me great They drag the mmd out to the 
external objects and not to the inner Self, etc Now, it is our 
duty to see, to shut off our senses to those which aie outgoing 
and to concentrate them to the Atman which shines m the 
heart, animates everything of the body and senses, and concen- 
tration will enable us to rise above the sense of duality and 
delusion, and will make us free from the cycle of births and 
deaths 

The Gita says, that self-control consists in the control of 
the senses and also in the conti ol of mmd which directs the 
senses Now, if the mmd be kept under absolute control, then 
all the senses are conti oiled, and the conti oiling of the senses 
means the Uansformation of the senses into consciousness 
which is the real essence of the self The veil of ignorance 
covers the supreme Reality of the universe, which is like 
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night to worldly-minded people, because they do not think 
of this Keality Now, those who are living on the sense plane, 
are awake in that state, but the wise man does not live there, 
and, consequently, it is like night to the wise man 

the path of knowledge is sharp like a razors edge,and as 
it is difficult to walk on a lazoi's edge, so it is difficult to walk 
on tlie path of knowledge 01 wisdom (vide Katha-Upamshad, 
13-14) But yet we should not be discouraged and unmind- 
ful to discriminate what is light and what is wrong, we must 
not be caieless to control oui senses and mind, and we should 
not be lazy to adopt the methods of concentration and 
meditation, so as to enter into the state of samadhv where 
eternal silence and bliss reign 

The chapter X deals with Work for the Divine Being (vide 
Gita , II 72, III 1-18) Tlie Swami says that when the mind 
is concentrated and purified, we get self-control and peaceful 
attitude of the mind We should work for the service of the 
Almighty, and that woik is described m the third and fourth 
chapters, where Karma Yoga and Jnana Yoga have been 
explained The fifth and sixth chapters of the Gita have 
explained Sannyasa and Dhyana Yoga 

In the second chapter of the Gita, where Sankhya Yoga 
has been explained, Sri Krishna says that the soul or pvatman 
is, in leality, immortal, eternal and unchangeable, and it is 
non-different fiom the all-pervading Spirit In the second 
and sixth chapters of the Gita, beginning with the seventh 
and ending in the twelvth ones, we find discrimination 
regarding the true nature of the soul In the last six chapters, 
we find the lesult of discrimination, how the individual self 
can be known as the universal Self The establishment 
■of this self-accomplished fact ‘Thou are That’- — tat tvamasi is 
given in the last six chapters, but, of course, in each of these 
last six chapters, there are the descriptions of different Yogis 
and different kinds of knowledge, etc 

Sri Kiishna says “To work thou has the right, but not to 
the fruits thereof, and there he described Karma Yoga or 
the path through devotion to work Again when Sri Krishna 
describes the nature of one whose knowledge is steady in 
wisdom, he does not mention anything about devotion to 
work, but describes wisdom and says that the path of know-* 
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ledge 01 wisdom is highest, and that knowledge or wisdom 
is gieatei than Karma , ‘theiefoie take lefuge in wisdom" 
Performance of woik without seeking iesults is known as 
woiship o£ God It is an inevitable law that men cannot 
stay without work When a man 1 enounces his social work, 
he is not free fiom action, but he does action in anothei 
form So, as we aie bound to do work, we will work for 
the good of the humanity at laige But a man who has 
lenounced the woiks and duties of life and who has ceased 
from peiformmg physical woiks and, at the same time, whose 
mind is constantly thinking of the objects of senses, that self- 
deluded man is a hypocnte — <ya aste manasa smaran, mithtj- 
- achdrah sa mchyate\ It should be lemembered that until 
and unless your realize, the Atman , until and unless your ajnana 
is sublated by the divine higher jnana, i e , atma\nana f you 
cannot renounce woik, and it is also a fact that aftei attain- 
ing Divine knowledge, when a man is free from all bondage, 
he perfoims also actions, and lie peifoims actions without 
any self-interest and for the welfaie of the human society 
A realized man never becomes lazy or actionless, but he lives 
m the woild of action with dynamic effort and will 

The world is full of thorns, so control your senses 
and mind, and be the master of yourself Putting on shoes 
of patience, having firm determination and self-confidence, 
inarch onward towards the realization of the World-Soul, 
and perform works without attachment to the objects of 
senses, nay, do woiks for the welfaie of all kinds of living 
beings 

1 The chapter XI deals with Wise Men and Their Works 
(vide Gita , III 20-35) In the twentieth veise of the thud 
chapter of the Gita, Karma Yo^a, le, philosophy of 
work is discussed It has already been said that when work 
i$ selflessly done without the longing for result, then work is 
known, as Kaima Yoga oi philosophy of woik Wise men 
know the secret of work Now, who are the wise ones? 
The wise men are those who perfoim good woiks not for 
their own selfish motive, or to gam anything, but do woiks 
for the Welfare of the mankind The real wise ones are they 
who attain highest wisdom They are not wise with their 
book knowledge or intellectual knowledge, but with tran- 
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scendental Brahman-knowledge They harmonize their 
individual will with the umveis'il will I he wise men per- 
ioim then duties, although they have no duties They lake 
upon themselves the idea of duty in ordei to set an example, 
so that otheis will follow them and will make their life 
iimttui and divine The wise ones can sepaiatc the knower 
horn natuie, and they know the real natuie of the knower 
or Atman (vide Gita , III 27-28) 

Swami Abhedananda says that the word ‘nature* includes 
the aspects, physical, mental, and spiritual Kapila said in 
the S ankhya, nature is composed of three gunas, sattva , rajas , 
and tamos These aie different expressions of diffeient 
powers, but these poweis cannot exist independent ol one 
and unique substance, Purusha, which is the foundation of 
the univeise Common jieople are entangled in the chaim 
ot the gunas and their activities, but the wise ones remain 
free fiom them 

Sn Kushna further says that love and hatred — light and 
shade — are the greatest enemies in the path of spiritual 
pi ogress So, knowing them as enemies and obstacles, we must 
slave hard to oveicome them and tiansform them Blessed is 
he who ovei comes his enemies, and tries to get out of the 
wheel of good and bad — love and hatred — action and i en- 
action, and do all works under the direct command of the 
Divine Being, the Atman , who shines in his body and also in 
atoms and molecules of the univeise 

The chapter XII deals with Mtnd and Self-control (vide 
' Gita , III 36-43) In mythological religion, we find two things, 
virtue and sin (papa and punya\ and merit and dement (dharma 
and adharma) Sin is known in the Western theology, Satan 
oi Satanic xiower This idea of sin is found mostly in 
Christianity The ancient Jews did not know this idea It 
is said, this idea of sin rose fiist m Persia, when Alima Mazda, 
Ihe cieator of all good, was m constant fight with Ur, the 
creatoi of all evil The Ur was known as Satan The idea 
of sm or evil was accepted during the Babylonian Caotmty, 
and afterwards it was taken up along with the Chushan 
ntuals Aftei wards St Paul accepted this theory of sm and 
preached among the Chnstians the doctrine of Devil or Salan 
St Paul did never see Christ, but, it is said that he once 

29 
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saw Christ in his dieam (ecstatic vision?) In India, we find 
this idea of sin and vntue m the Epics, and the law oi cause 
and sequences was connected With it 

Now tamas is known as sm 01 daikness, as it covers saliva 
or vntue As, m daikness, we take a lope as a snake, so, 
m tamas, we lose our discriminative powei and take umeality 
ioi reality, body for Atman Fiom tamas quality onginates 
Kama or desne This kama or desne is called Mara 01 Satan 
Loid Buddha, when sat in deep meditation m the bank of 
Nuanjana, was tempted by Mara , and not only Buddha, 
but every spintual aspuant who sits tor meditation foi 
quietening the mind, confronts Mara This Mai a is the 
papma 01 papa-Pur usha, i e , Evil one, who is destioyed by 
the Hindu Sadhakas when they worship daily their deities 
This Mai a or papma m kama, ie, desire takes the form of 
anger when it gets obstiuction Sri Kiishna says that desire 
and anger (kama and kroclha) aie the pnncipal enemies in 
human life So we should control desire Swami Abhed- 
ananda says that there aie diffeient methods of controlling 
the enemies like desire and anger, and among them, four aie 
the principal ones, sarna > to make peace by amicable settle- 
ment, dana, to offer something to the enemy so that he will 
not do injury, bheda , to divide the enemy and rule, and damn 
oi danda , to pumsh the enemy 

It should be lemembered that fire is not extinguished by 
pouring butter, but water is necessaiy to extinguish the file 
Similarly, desne cannot be mitigated by desire, but desire- 
Iessness (nwritti) is necessary for extinguishing the file of 
desire (pravrith) 

Sri Krishna further says that the mirror of mind is covered 
with dust or dirt, so dust or dut should be removed to puiify 
the glass of the mxrroi Similarly, our soul is covered With 
hundreds and thousands of desires Desires are like a cloud 
that covers the soul, the intelligence, or the spark of light 
dwelling m each soul (vide Gita, III 38 ) When the mnror 
of mind or consciousness is covered by the dust of desires, 
we lose the proper recognition of tiuth, or lose the natuie oP 
things, then we aie subject to ignoiance This state of forget- 
fulness is worse So we will have to discnminate and have 
right understanding to recognise our real entity, the Atman 
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Mind vasilates, and it is not constant Mind is that which 
has thoughts, desires, and doubts as to whether I will do 
this or tnat, and doubting or vasilatmg faculty is known as 
mind Bucldln is anothei faculty of antahkarana or internal 
organ Buddhi is that undei standing 01 disci inclination which 
ascertains this or that Buddlu can be said xo be a 
iacuity which fust cogitates, then decides It ascei tains 
which is wiong 01 right, and leally helps us to determine the 
leal natuie of oiu soul 

It will be wise to live like a witness without coming 
undei the control of desires or motivated thoughts 
We will have to detach ourselves fiom the will-o wisp of 
desnes, which create samsara and bondage We will have 
to get lreedom, throwing aside ill kinds ot duahstic sectanan 
creeds and leligions, and that is the true aim of life 

The chapter XIII deals with Practice of Juana Yoga (vide 
Gita, IV 1-10) In the Upamshad , two paths are described, 
one is the path which leads to success and prospenty of the 
individual, and the other leads to that which is unchangeable 
and eternal, le, one is karma-marga and the other is piana 
marga, or one is pravritti marga and the othei is nwritti mdrga 
In the Vedas, we find the mention of karmakanda which 
prescribes saciifices and rites and jnanakanda prescribes 
shravana , manana, and nididhyasana which are accompanied 
by vichara In ancient Egypt, China, and Persia* we find 
no thought of renunciation, whereas m India, the ancient 
Seeis of Truth taught the doctrine of renunciation 
Renunciation means giving up selfish desires and performance 
■of woiks without asking results To teach this doctrine of 
renunciation, Incarnations of God appears in human foim, 
perform sadhams , and set examples of their selfless works 
and intense longing for emancipation or miiktx Sri Krishna 
says m the Gita “Though unborn, the imperishable Spirit, 
which is the loid of all bemgs, presiding over my own 
natuie, I manifest myself through the mysterious powei of 
maya” {Gita, IV 6) In othei words, the Divine Incarnations 
descend on earth to rescue the devotees and show them 
the path of emmicrpation In order to undei stand the 
divinity of God, we will have to feel divinity within our- 
selves first, because if our spiritual eyes are not open, we 
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misjudge and mistake the divinity m a human form The 
practice of Jnana Yoga helps us to open otu eyes and to see 
Uod within oui lieait and also m all beings, sentient and 
insentient 

The chaptei XIV deals with Path to Salvation (vide Gita, 
IV 11-15) ihe outlook of the Gita is umveisal and very 
hbeial, because it does not piescube any maiked path 
It knows that men aie possessed of diffeient tastes and 
temperaments, so it teaches tlnough Sn Knshna< “Whosoever 
comes to me through whatsoever path, I reach him All men 
axe struggling m difteieni paths winch ultimately lead to 
me, whosoever woi ships God in \vhatsoe\ei form, and with 
whatsoever deeds, receive the objects of his desires” (IV 11) 
Here Sn Krishna says by the woids I and 'Me’ the 
immortal Atman He says that a man can realize the Atman 
lliiough any sadhana , and when he realizes it, he makes him- 
self fiee from the chains of samsdra foievei and evei The 
Swami says that God giants unto us all things that we want, 
and He fulfils our desnes and praycis not thiough paitiahty 
oi thiough grace, but thiough the law of cause and sequence 

In the fourth chaptei of the Bhagavad Gita y the division 
of caste system has been mentioned and fom classes were 
divided aceoxding to qualifications and poweis ( c g una-harma- 
tnbhagashali) But this division is meaningful only in the 
human society, which is bound by time and space as well as 
by law of cause and sequence, but wheie there aie no time 
and space and law of karma the caste svstem bears no mean** 
mg The soul oi Atman is not limited by any division or 
law, but it tianscends all which aie subject to 7naya or nesci- 
ence The soul or Atman may be compared with a lotus leaf 
and the will-power oi desne, with a diop of watei The 
drop of water does not touch the leaf at all, although it is m 
it Similaily, will-power which is compared with may a or 
mayasaktty dwells in the Divine Being or Is vara, but at the 
same time will-power oi maya does not affect or 
disturb the Cosmic Being Ordinal lly we think that the 

Atman oi Biahman is contaminated with maya , but, m tiuth 
Atman or Biahman is above maya oi nescience It is puie, 
unique, and one without the second It is our duty to realize 
the Atman and to go beyond maya and samara , 
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The chajiter XV deals with Work for Works Sake ( Gtta , 
IV 16-23) Su Kushna explains the natures of action and 
miction ( karma and akarma) Karma is known as proper 
action, and akarma ? impiopci action These two words bear 
sujrenoi meanings, as action signifies all phenomenal activities, 
and it is found that even m the midst of in ictivity, there 
can be found something which is absolutely inactive 

The Vedic actions or sacrifices and rites aie ruled bv 
positive and negative injunctions which aie known as vtdhi 
and ntsheda Impropei actions are those which aie pio- 
hibited, and pioper actions are allowed for the sacrifices But 
Sri Kushna means to suggest, that kind of action does not bring 
unto us fieedom 01 emancipation of the soul from the bond 
age of mind, body, and attachment to the world But we will 
have to live m this woild of actions and will have to 
pejfoim works or duties, we cannot avoid works or 
duties, but the question is as to what is the right way of doing 
wmks, which will not bind us in samsara , but will make us 
fiee from may a 

But before doing woiks we will have to determine the 
pui pose and highest goal of our life The Scriptures as well 
as the wise ones say that body is mortal and the Atman 
which lesides the body, is immortal It is our goal to realize 
that immortal Pi maple to cut asunder the eternal chain of 
birth and death Sri Kushna teaches to accomplish all works 
through the spirit of worship, and that means to annihilate 
the egohood (anutva) of the individual soul and to realise the 
universality of the Atman It is the path of Karma Yoga 
There aie other paths like the paths through devotion (Bhakti 
Yoga), discrimination (Jnana Yoga) and concentration and 
meditation by suppressing or transforming the mind to its 
causal or simplest form (Raja Yoga) Theiefore, karma which 
means activity, includes all devotional feelings, discrimina- 
tion, intellectual activity, mental activity, and sense activity 
Ordinary people pcifoims works with the hope of getting 
results, but the Gtta says that the results of works bind men 
in the den of delusion, so we will have to woik for that means 
which will emancipate us horn all kinds of bondage The 
striving for mukti will not bind us in the samsara, but will make 
us fiee So the natures of actions are not the same, as some 
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bind and some emancipate the souls Sn Knshna foiwaids 
a solution and says ‘'He who sees inaction m action and 
action in inaction is the wisest of all mankind” (vide Gita, 
IV 18) That is, he who ascei tains that theie is no activity 
m the actionless Atman , and thinks that men thiough ignoiance 
impose the idea of action upon the Atman , is wise 

Now, the seciet of woik as well as of life is this that if 
we constantly feel himself as the unchangeable Reality and as 
Knowei and Witness, our mind 01 soul will nevei be attached 
to the fi uits of woiks, because attachment to the fiuits of 
woiks proceeds fiom the sense of T and that sense makes us 
limited Therefore we will have to resign oui own individual 
will to the will of the Lord of the univeise, then oui will 01 
mind will be m tune with the universal Soul, and all egoity 
or sense of T or delusion will be leplaced by the all-know- 
ledge Atman 

The chapter XVI deals with Divine Being ts Dwelling 
Everywhere ( Gita , IV 24 32) Swann Abhedananda says that 
sm and virtue exist as long as we think of ouiselves as the 
limited beings, but fiom the concept oi vision of divine vision 
or Divinity, there is neithu virtue, noi vice, blit everything 
seems as relative and delusive 

We conceive of God m two ways one, we think of Him 
as peisonal, and secondly, we take Him as impel sonal God 
with name, form, and qualities, is known as personal oi deter- 
minate, but He is ieally above all names, forms, and qualities, 
and even the categones oi adjuncts (upadlm) of determinate- 
ness (saguna) and indeterminateness (mrgima) should not 
be imposed upon Him Those who peiform sacnfices, good 
works or pi nances, to realize Him, will ultimately come to 
know that He shines eveiywhere and m everything, and is 
non-different fiom us 

Sn Knshna lelates diffeient kinds of sacnfices m the 
vmes, 4 25-32, and that descuption j elates to Raja Yoga 
Fatanjali pi escribed eight kinds of Yogic sadhana ( astanga - 
yoga) for restiaimng the mind, and laid stiess upon concen- 
tration (dhaiana) ) and meditation (dhtfclna) Concent] ation 
means fixing attention upon some part of body, oi upon some 
chosen object oi deity, for a certain length of time, and the 
efforts to concentrate is known as habit ( abhydm ) Meditation 



THE PHILOSOPHICAL IDEAS 


455 


means concentiated attention, and when thoughts, desnes, 
passions, and senseqperceptions are m abeyance and the mind 
is fixed upon the ideal, and is one with the ideal, it is 
called mmadhi , or the state of super consciousness Xn 
meditation, there is a continuous unbioken current (tatladara- 
vat) of the mind and when that thought-cun ent is all-con- 
verged towaids one idea, it become samadln There aie mamly 
two kinds of samadht > samprapiata 01 sa vi]d and asamprapidta 
or mrvija In the samprajfiata-samadht the knower, the known, 
nnd knowledge (jnata, jfieya and puma) exist, and in the 
ai>amp)a}nata-samadln y there lemams no oritti and exists only 
the pure consciousness (sanmatra-]ndna) This existent know- 
ledge is the real essence of the Seer or Knower, i e , of the 
Atman (svarupa-drasta) In Vedanta, it is called Brahman, which 
as the background of eternal existence, eternal knowledge or 
consciousnes, and eternal bliss (Sat-Chit-Ananda) The state 
of Sat-Chit-Ananda is known as determinate (saguna) Biahman, 
wheieas the stateless, causeless, and groundless pure con- 
sciousness is known as indeterminate (nirguna) Biahman 
Therefore, m Vedanta, we find two states of the World-Soul, 
saguna and mrguna, but, in truth, the Brahman is above all 
qualities, categones, and adjuncts This is the viewpoint of 
Advaita Vedanta ot non-dualistic Vedanta The statement of 
qualified non-dualism and that of dualism are different 

The \ ogcidarshana divided the state of mmd mto five, dis- 
integrated oi scattered (kshtpta), dull and stupid (mudha) f 
agitated (vikshtpta), one pointed (ekagra), and absolutely con- 
fined with the lughei Self (mruddha) Patanjali prescribed 
pranayama to control the bieath (prdna-idya) which causes 
activity in mind 01 makes mind to vibiate Next process is 
pratyahara , le, repeatedly (prati) act of drawing and con- 
centrating the mental current to some chosen object (ahdta) 
Then come dharana and dhydna , 1 e , concentration and 
meditation Commonlv that which is known as dhydna } is the 
dual process of pratyahara and dhdrana y real type of dhydnct 
comes when the mind is completely silenced and remains con- 
centrated upon the chosen object or deity ( Istha ) in an un- 
bioken wav, and immediately after dhydna y samadht comes 
Samadht is a state of the complete absorption, and, in 
samadht , the Atman is realized m its real nature or essence 
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In the fourth chaptei ol the Gita, Sri Knshna mentions 
about two kinds of sacrifices {ijapxa), karma-ijajna, peifoim- 
ance ol offenng oblations on the blazing fne of sacufice, and 
indna-ympia, le, sacufice of wisdom, le, neti, neti vicJmra 
with the help of mahdmkya The pidna-yapia is piescubed 
by Advaita Vedanta In ffianu-yajm, ultimate goal of human 
life is leached and there nothing lemams othei than Divmity 
Itself 

The chapter XVII deals with Brahmarpana-Karma-Yoga 
(Gita, IV 29 42) -The prana oatju is known as the vital- 
eneigy, and is souice ot other bieaths apdna, samdna, 
oydiui, and ucldna Pranayama is a kind of sacufice There 
lie vauous kinds of pradndyama or method of controlling the 
bieath, and the Gita mentioned about four kinds of them 

(0 Wafers T^ ; (^) SfTOSqp CTW , ( ) snwmT 
( 4 ) yGita, 4 29 37) In the Hatha Yoga 

sadhana, we find that tratokenjoga lias been prescribed, 
and it is a method of elongating tongue so as 
to close the hole at the loot ot the mouth, and the Yogis say 
that by this method, the Yogis drink the nectare (cimrita) 
that flows down from the thousand-petalled lotus (sahasrara- 
padma) y the seat of Paiama-Siva, to perpetuate his moital 
life But this method is not accepted by Vedanta Theie 
is another kind of Yogic practice which is known as pavana - 
svarodaya-sadhana, le, the method of controlling the breath 
in different flexes (chakras) residing in the spinal column, 
so as to visualize the psvchxc powers and their results These 
aie also known as sacrifice (yajna) Sri Knshna says that 
sacrifice of wisdom (ymna-yajha) is the best and highest one 
and is better than dravya-ya/m or sacrifice of external 
objects (Gita, 4 33) This jhdna-ya^m unfolds the mystery of 
the Atman which is actionless and immoital Swami 

Abhedananda says that as long as we are in the lealms of 
mind and intellect, and also m the realm of activity, so long 
we cannot attain the knowledge of the Atman For 
attaining the knowledge of the Atman , we should take help 
from a realized person, because he is the best guide and 
knows the best method of attaining We mistake matter for 
spirit and spirit for matter Therefore, to get the supreme 
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knowledge we shall have to correct our error or wrong 
knwledge Wrong knowledge deludes us, and right know- 
ledge assiues us with the guarantee of getting Atman- 
knowledge 

Swaml Abhedananda says, there aie two methods of 
realization of the Divine Self one is to see everything m 
the true Self, the Atman, and the other is to see everything m 
God Any how we shall have to see God the Absolute 
flee to lace, and this direct or immediate knowledge of the 
Atman ox Bialiman, is aparohshanubhutt We ourselves have 
made om own state of bondage, so we shall have to un- 
fasten that bondage by light knowledge of the Atman This 
Atman is the Purushottama of the Gita , and is the Brahman 
of Vedanta, though there lies some difference between the 
status of Purushottama and that of Brahman 

While explaining this chapter. Swarm Abhedananda says 
that the aspirants and seekers of knowledge should make 
their (thoughts harmonize with works, and should 
try then utmost to strike off the fetters of false knowledge, 
so as to realize their real nature which is changeless amidst 
all changes God fulfils all prayeis if they are sincere and 
eainest Our duty will be to first of all clear our mind from 
doubts and then to fix it upon the ideal of woik 
for woik's sake The false belief along with false 01 wrong 
knowledge is ignorance It happens foi non-discrimination 
between the real and the unieal, — between the soul and the 
material body We should remember that falsity is the 
denial of truth, and body is the garment of the soul, so 
we should give up the wrong notion or idea about the Atman 
and should realize the Atman that shines as the sharin or 
the Lord of the body, as well as of the universe 

Chaptei XVIII deals with Tuo Path <t Jnana Yoga and 
Karma Yoga (vide Gtta, V 1-3) The question is whether we 
ought to renounce all actions, or to be devoted to actions 
From the Vedic time down to the times of the Great Epics, 
the Hindus divided the earthly life into four, student 
(bi ahmachan/a), house-holder (grihastha) retirement (vana- 
prastha) and absolute renunciation (wmjasa) That social 
custom has now been entirely changed Now theie is only 
two ashramas, gnhpstha (house-holder) and renunciation 
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(santjasa) The forest life was a piepaiatoiy one for taking 
the vow of 1 enunciation At pie&ent the monks who renounce 
then home and lieaith foi 1 enduing sei vice to the mankind as 
well to tjien emancipation, obseive two vows of brahma chary a 
and sunny asa In the Buddhistic time, tlieie were Shramanas, 
and they weie the Blukshus (monks) and BhiKshunis (nuns) 
Theu life was a life of dedication and puie celibacy 

Swami Abhedananda says “Chnstiamty m the foim of 
Piotestantism does not pi each that ideal The Catholics took 
it and explained that ideal through the Eastern lehgions In 
Judaism, this ideal (of sannyasa) was nevei known, because 
the ideal of Judaism was no othei than eaithly prosperity 
* 0 Judaistic ideals are very stiong among the Protestants 
of today 4 4 The Roman Catholics have some ideals higher 
than those of the Piotestants, because they learned a great 
deal from Buddhism Roman Catholicism is nothing but 
Buddhism m a diffeient foim, and is an improvement upon 
Judaism In Mohammedanism, you do not find that, as they 
iiave inherited the Judaistic ideals of eaithly prosperity The 
Sufis 1 got the ideal of absolute i enunciation fiom Hinduism 
and Buddhism India is the only countiy which gives use 
to the ideal of renunciation and absolute heedom Buddhism 
has its mothei religion m Brahmanism oi Hinduism, or religion 
of Vedanta' Swami Vivekananda says that Buddhism is the 
rebel child of Hinduism 

The Gita has explained action and inaction m truest sense, 
while it says “He who sees inaction m the midst of activity 
and activity in the midst of inaction, is the leal knowei of 
truth and the true worker' 0 Gita , IV 18) The Gita means 
inaction in lespect of the Atman who is above and beyond 
all activities Action means the activities of body, senses, 
mind, and intellect, because khese frre the instruments of 
(subjective) thought and (objective) activity Now, how is 
it possible to know this seciet of action and leaction The 
Gita says through renunciation ( sanyasa or tyaga) we can know 
it The pimfication of mind bungs renunciation in one's life, 
because when the activities of mind is quietened, mind shines 
in its own nature, the consciousness, which helps to catch the 
glimpse of the Atman> and removes all impurities like anger, 
hatred, jealousy, egotism, and selfishness fiom mind Between 
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two paths, Jnana Yoga brings lenunciation and eternal peace 
unto men, and Karma Yoga brings purification of mind as well 
as dedication to God that makes possible to work foi woik’s 
sake, le, to work without asking any result 

The chaptei XIX deals with Real Indifference or Non- 
Attachment (vide Gita , VG-13) The moment a mail realizes 
God, the Absolute 01 Atman , he is above all bindings and 
attachments Real indiffeience and non-attachment are one and 
the same Swann Abhedananda says r *Thiough Karma 
Yoga one can also attain that knowledge of understanding 
that it woiks aie done not foi any selfish motive, but for 
the purification of the heart or mind (cluttashuddhi), then 
pui location of heart bungs the enlightenment of the Atman 
01 Bialiman ” Advaita Vedanta says that after the realization 
of the Brahman all things other than Brahman vanish means 
a lealized man lose the changing and tiansitory nature ot all 
the phenomena and sees actionless transcendent reality of the 
Brahman He sees all the phenomenal world and its objects, 
sentient and insentient, aie coveied, ie, saturated with the 
all conscious Bi airman Then real indifference (andsakti) 
and non-attachment or renunciation (sanyasa) come, and m 
that state he feels that the body is like the house and the 
soul is the mastei of it, the servants are the senses, and 
intellect is the chief attendant, and sees that although this 
body moves, the dweller of the body does not move, because 
he is above and beyond all activities, thoughts, and ideas 

The chapter XX deals with God ts Impartial and is like 
a Witness (vide Gita ? 5 14-20) God is impartial, because He 
has no aval, because He is raised above duality and shines 
as one without the second God is like the sun which shines 
equally upon the virtuous and the sinners — upon the sentient 
and the insentient But through ignorance (afndna) men think 
God as partial 

Now, what is ignorance? Vedanta says, ignorance or ajndna 
is not an absolute nothingness or void or negation, but it has an 
existence {if at hnchit tti vadanti) which is inexplicable ( anlroa - 
chamya) As it is inexplicable, it is not existent (sat), not 
non-existent (asat), and not existent and non-existent (sadasat) 
at the same time Ignoiance oi may a has two powers (sakfi), 
covering (avarana-saktt) and throwing, ie identifying unreality 
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or falsity witli reality 01 truth (vikshepa-sakti) When a] nan a 
is lemoved by the realization of the Brahman, it vanishes 
with both of its powers, 1 e , then maya or wiong knowledge 
is concetcd by light knowledge, and the knower of the 
Biahman rests always m the Biahman 

In this chapter, the Swamx has tin own sufficient light 
upon the theoiy of jwanmukta We have seen in the Chhan- 
dogtja-Upanishad (8121;, the saying c ashanram vata santam 
rut priyapruje spnshataK Regarding it, while explaining the 
Brahmaputra (1 1 4), Sankara said as to whether that state 
of libei ahon is attained in this life, or m the next? ** 

— qfof OTfiL, ft sfNcf To this he said 

that the state ot libei ation is attained m this very life, when 
this world of phenomena appeals as unreal, and although the 
body exists afta realization, the realized man is not attached 
to it (?r, sitofrsft 

) i 

Now, the condition of a jwanmukta has beautifully been 
explained by Swann Abhedananda He says ‘The leal 

knower of the absolute Tiuth sees the same Spmt, the all- 
pervading Being, tn all diverse states and sees aho the diversity 
and through the diversity he leahzes the unity , because 
his insight penetiates the surface of everything and every 

being, and goes to the bottom ” Now, it should be 

lemembeied that aftei God-realization the diveisity 
(le, woild-appearance and its beings) does not reduce 
to nothingness, but it exists as unreal, or as sur- 

charged or pervaded by the Biahman Sadananda Yati gave 
an illustration of it and said that a boy who walked with lu c 
fathei, saw the elephants made up of clay and took them as 
living and real, while his lathei being an expeiienced man, 
laughed at on hearing the words of his child and took the 
elephants as earthen and umeal So after God-ieahzafton 
the woild appears to the pvanmukta, but the pvanmukta sees 
it and feels it as unreal, or takes it as non-chffeient from 
the B r ahnian -c/m it a ntja 

The chapter XXI deals with Desires brings Attachment 
and Pain (vide Gita , V 21-24) The Gita puts a question, what 
happens to one who attains Godconsciousness, and it 
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answeis that aftei God-iealization, the enlightened man’s 
mind is peaceful and undisturbed by the modifications, 
Gautama Buddha conquered Mai a means he conquered the 
mind with its desaes and thus tiansformcd his mind and 
attained Nirvana, which is a positive something In Vedanta, 
we also get the woid Nnvana, le, Biahma-nirvana The 
Gita also says sa yogi brahma-mrvanam brahmabhuto 
dhigacchati* (V24) There is nothing in tins world which 
can be compaied to that happiness felt m brahrnajndna 
Swami Abhedananda explains five kinds of pain or klesha, 
avidya , asmita, ruga , dvesa, and abhimbesa (nescience, ego- 
ism, attachment, aversion and love for life) These five 
Ueshas aie the obstacles to the attainmen of God-realization 
These can be controlled oi transformed by discrimination 
(vichara) 

Doubt is also an obstacle Swami Abhedananda says 
that the Brahman state (brahmetn-bhaoa) cannot be obtained 
by him, whose mind is always disturbed by doubts So 
doubts should be xemoved by faith and belief As hate is 
conquered by love, so doubt can also be conquered by love, 
m atti action towards God or Atman Love-eum-attr action 
tow aids God removes impuuties of mind Then mmd becomes 
puiified, and the purified mind catches the undying light of 
the Brahman 

The chaptei XXII deals with A True Sannyasi and a Yogi 
(vide Gita, V 27-29, VI T4) The last three verses of the 
fifth chaptci describes the method of realization through 
meditation (yoga), and the sixth chaptei contains the 
explanation of the thiee veises, which are like aphorisms 
The Gita says, shutting out the external contacts of the senses 
* *, ze sparshan kntva , etc (V 27-28) In meditation, we 
will have to withdraw out senses and sense powers from 
the external objects, and should fix our eyes between the 
eye-biows, le m a] Ha-chakra, making the bieathing slow 
and impel ceptible almost, and when the mind is con- 
centiated in ajnd-chakra , think the Atman and be in tune 
with the Atman, and then that identity of the lower self with 
the higliei will bung emancipation The breathing process 
depends on the mental activity, so when mind will be qiuten- 
ed and concentrated, the breathing will automatically be 
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checked And it should be remembered that checking of 
breathing exeicise is secondaiy, and pi unary thing to stop 
the activities oi the mind, and when mind is stilled, it 
is tiansfoimed into consciousness and bliss, and then a Sadhaka 
enjoys eternal peace 

r lhe chaptu XXIII deals with Punfied Mincl is Our Real 
Friend (vide Gtta, VI 6-15) The Maitiam-Upanishad said 
“man a eva mamisijdndm kduinam bandomoksatjoh Bandhaya 
bisaxjasaktam muktaumruisayam smntam”, le, mmd is both 
fnend and foe 01 is the cause of both emancipation and bond 
age Mmd is friend ox cause oi emancipation when it is 
devoid of selfish desire, and is foe oi cause of bondage when 
it is entangled in selfish desire Sn Knshna also says in a 
similar way (vide Gita , VI 5; Swami AbhedanancH says that 
<l lack of self contiol and self-subjugation is the condition ot 
the souls being inimical to oui selves So if we wish to be 
spmtual, we should leam to make oui mind friendly by 
pm dying it The appeaiances of the (things or objects 
delude us, so we must go to the bottom and see what the leal 
nature theie is 

Now, who is a true Yogi? Sri Knshna says that a true 
Yogi is he whose soul or mmd is controlled with the blessings 
of wisdom and self-realization of Tiutli A true Yogi is called 
a saint to whom a lump of clay oi stone and a piece ot gold 
appear as the same (vide Gxta , VI 8) This example we find in the 
life of Ramakiishna Faramahamsa A Yogi remains contented 
m his life Sri Knshna describes the state and sadhand of a 
Yogi m the Gita, VI 11-13 The practice of Yoga m its true 
perspective brings peace and tranquility which culminates in 
Nirvana 

The chaptei XX JV deals with the State of a Self -realized 
Yogi (Gita VI 16-32) Model ation or middle path (i madhyama - 
panthd) is to be observed in our life In the verses VI 10-17, 
the Gita has discussed about food to be taken because good 
foods create good natuie in man The vegetarian food is 
more suitable for the practice of Yoga Swami Abhedunanda 
says, that clays of the Epics have passed, and m this age of 
science and reason, Sri Ramakiishna jnescnbed to anv 
kind of food which suit the physical condition of a man and 
is easily digested But we should leam to control our tongue 
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for, not to talk too much, as It causes waste of eneigy For 
the piactice of Yoga, eneigy must be conseived ihe con- 
servation of energy helps a badhaka to concentiate and 
meditate upon the Atman, who lesides in the coic of the body 
and also in atoms and molecules of the universe 

Sn Knshna says to abandon all worldly desires to rest 
upon the Brahman (bmhmisthtti) Resting upon the Biahman 
means to realize the Brahman Oui mind goes to diftcient 
objects, so we will have to draw back the course of the mind 
ioi concentrating it upon the Atman Theie are many obstacle^* 
m the path of Yoga We shall have to overcome those obstacles 
to get into the coie of the Atman Sn Ramaknshna said 
to know God fiist, and then everything will come to us 
lhe Upamshad says, 'ekasmm vijndte sarca-vijndtam bhavati 
So we will have to commune with God to realize the all con- 
sciousness Atman and to cut asunder the knots of nescience 
(a] nana) 

The chapter XXV deals with Practice and Dispasswn me 
Necessary {Gita VI 33-36) A silk worm builds its own cocoon 
and there it is imprisoned, and time comes when it gains 
the power of cutting and gets out of it and then it comes 
out as a beautiful butterfly So the individual human soul 
is imprisoned m the cocoon of this physical form, and feels 
impnsoned, and unhappy, but when the latent higher ten- 
dency of the soul is roused, the soul struggles hard to get 
out of tins prison, the wings of wisdom and divine love 
begin to grow and the soul flies away above the mundane 
woild, and soars high in the atmospheie of spiritual space 
and comes to the throne of the supreme Atman and enjoys 
eternal bliss and happiness 

The material body is a limitation of the soul, as it keeps 
him tied down to the material plane A silk-worm builds its 
own cocoon and theie it is imprisoned But the time comes 
when it gams the powei of cutting and gets out of the 
pnson of the body Freedom from limitation is necessary for 
enjoying eternal peace 

Eternal peace and happiness are not obtained until and 
unless the mind is controlled Desnes are the cause of 
distmbance of the mmd So desires should be cuibed by dis- 
crimination, by comparing the effects, and by watching the 
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lesults which we have aheady obtained Constant stiuggle 
is necessary to keep the mind undei conti ol, le, foi quieting 
the oniush o£ the mind Habit and disinterestedness 
(abhyasa and vauagya) aie necessary, and piactice and dis- 
passion have been pies cubed both by Sii Kushna and 
Patanjali Sri Krishna fuithei says to stiuggle in the first place 
to form oin ideal and to think that ideal as divine An ideal 
is not a creation of our imagination* foi spmtual eyes 
aie opened when we aie conscious ol oui leal ideal and 
stiuggle hard for realizing it God does not help us from out- 
side, but helps the smuggling men fiom inside, le, God helps 
icsiding in the heart and inspiies them to get into die 
kingdom of perpetual peace and knowledge Therefore, we 
must tiy to follow the path of the gieat ones who have been 
enlightened 

The chapter XXVI deals with A Yogi is Never Lost (vide 
Gita, VI 83 47) The mind is lestless, because the various 
impressions that are in the mind, constantly bubble up and 
produce new desnes, making us go headlong towaids the 
fulfilment of om selfish desnes, and giadually we become 
slaves to those desires and also to them winch aiouse those 
desnes By habit we can leduce the number of the desnes 
Now, what is a habit? Habit is nothing but a senes of 
impiessions that we have derived from the continuous pei- 
tonnance of certain acts Patanjali defined habit as tatra 
yatnobhasah, i e ? yatna or effort is known as practice or habit 
(abhyasa) when it is done repeatedly Habit is also known 
as die second natuie Waldo Emerson said that habit can 
be ovei corned by counter -habit Counter-habit is also an 
impicssion, and it is created m the negative way, or in deny- 
ing process It is an opposite tendency that dnects the habit 
to an opposite direction 

There are two kinds of restraint one is by force and the 
othei is bv gradual piactice, instead of sudden x^ractice of 
control Sankaif* said m his commentaiy (bhasua) on the 
Gita that mind has a veiv close i elation lo bieath, so mind 
can be controlled bv the method of pranauama Fuither 
we need self-conviction or self-confidence Self-confidence is 
that power which brings faith or confidence upon the 
existence and true natuie of the self or soul, which is non- 



THE PHILOSOPHICAL IDEAS 


465 


different fiom the universal Soul or Atman We should 
jemembei that om consciousness depends upon our true self, 
nay, our consciousness is inseparable from the universal Self 
or immortal Atman The world is like a walking shadow, 
so we should go deep into the bottom of the woild upon 
which the wolid-surface changes, and that bottom is the 
changeless Atman 

A true Yogi is he who communes with the Paramatman, 
the highest consciousness But the ordinary Yogis who 
practice Yoga, sometimes slip from their sadhana, but such 
Yogis who have fallen fiom the path of Godconsciousness, 
may be bom m the families of Yogis who are wise and 
attain God-realization, and thus they attain the highest realiza- 
tion in the next incarnation 

Now, he is a hue Yogi, who has become fiee from the chain 
of births and deaths which are the outcome of nescience or 
ajnana Sri Krishna says that a true Yogi is superior to a 
man of austenty He is gi eater than a man of book- 
learning knowledge He is also gi eater than those who p»er- 
foun good woiks So the lovers of highest knowledge must 
be a true Yogi, who 1 $ both a Bhakta and a Jnam Sri 
Ramakushna said, pure love and pure knowledge are one 
and the same 

The chapter XXVII deals with God is m Everything and 
Everywhere (vide Gita, VI 47 — VII 6) Hiere begins the 
seventh chaptei of the Bhagavad Gita In the first to sixth 
chapteis, explanation of true nature of the Atman has been 
given In the next six chapters, le, fiom the chapteis 
seventh to twelvetli, description of God has been given 
Swami Abhedananda says that in these chapters Sri Krishna 
has shown the germ of Bhakti Yoga (vide the Gita , VI 47 and 
VII X) Now, what do we mean by bhakti ? Bhakti is a 
constant remembeiance of God with intense love The tiue 
devotee is one who has fallen in love with God Sh Krishna 
says that a tiue devotee will have to his whole heart and 
soul fix on Him (i e God), and m tins state the devotee 
forgets lus sepai ate entity and his soul and heart are tuned 
with the Infiimte While explaining Bhakti Yoga, Sri Rama- 
knshna used to say that intellectual knowledge is just like a 
stranger who enters the outer apartment only, but true love 
30 
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enters into the innei chamber of emancipation (‘ bhaktt mukltr 
andanimahal paryanta yete pare) In fact, love means 
attraction (anuiagct), which brings two souls togethei and 
make the two into one Sn Krishna also says “Take refuge 
in me, and I shall make yon fiee” Fuithei he says, 

trnr \ 

5^’ tri ' w ifrtarfawfa nr u*. i 

Heie concentiated attention and full lesignation to God are 
prescribed, and when the devotee fully dedicates Ins indivi- 
dual will to the cosmic will of God, God rescues him from 
the ocean of samasdta So the Swami says “When you feel 
that which is infinite and youiself is a pait of the Infinite, 
you have realized and not until then” And when God- 
realization comes, we know everything (of the universe) and 
nothing remains unknown to us 

Swami Abhedananda has discussed heie the theones of 
Sankaya, Nyaya, Vaishesika, and Vedanta He says that 
Kapila (of the Sankhya) explained that Prakritt coming in con- 
tact with the all-intelligent Purusha cieated this universe, ic 
the universe with its objects which was unmamfested, was 
manifested Kanada (of the Vaishesika) explained that atom 
(anu) is the cause of mention of the universe That is, when 
two atoms aie combined and manifest as molecule (dvtjanuka) 
and molecules are combined and are formed into triad 
(trasatenu), they act and ci cation begins The Swami says 
“The plulosopheis of India believe in many kinds of atoms, 
solid, liquid, and gaseous These atoms, i e , finer states ol 
atoms are called elements * * The ancient Hindu scientists 
did not know the 74,015 elements which you know now 
There is a tendency to make these elements mciease m number, 
but standard of knowledge of the Hindu scientists was the five- 
sense perceptions * * Theie are eight difterent things of 
this matenal natuie, which aie the mateiial caust of the 
matenal foims fast, the solid, second, the liquid, third, the 
gaseous, fourth, the elements of heat and fire fifth the 
elements of ethei, sixth, the thought powei or force, seventh, 
the reasoning, and eighth, the egoism These eight make up 
the external or gross physical and mental phenomenal woild 
(Prakriti) * * In the Sankhva philosophy, we find twenty-four 
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diffeient elements, and these aie mentioned m the Raja \oga 
and other books on the Sanhhya philosophy” 

Now, wheievei there is expiession of life, there is soul 
This soul is the part of the Universal Soul Ramanuja called 
ine soul the pait of the Woild-Soul 01 God, but Advaita 
Vedanta called the soul, non difieient from the Woild Soul 
01 Biahman In fact, the beautiful manifestations of the 
woild aie held togethei m gailand with the thread of the 
World-Soul This Umveisal Soul is the Supieme Spirit winch 
satin atcs and animates all the universe and its objects 

The chapter XXVII deals with A Seer of God is a 
Liberated Soul (vide Gita , VII 7 - 19 ) We have learnt that 
theie are two natures, one is the cause of the material 
phenomena, and the othei is called the animal or living soul 
The Hist one is the lower natuie of the Divinity, which is 
the Prakriti , and the othei is the superior nature of die 
Praknti, and the combination of these two makes up the 
phenomenal universe 

But there is a cause of tins phenomenal universe and 
God is the cause Vedanta says, God the Absolute or Brahman 
is the leal cause, and from the supreme Biahman everything 
of the imncise, sentient and insentient, evolved without any 
cffoit The Brahman is both material and efficient 
( upadana and mmitta karana) cause Some of the schools 
of Vedanta say, that God is only the efficient or instrumental 
-cause, whereas material cause is different from the Brahman 
But Advaita Vedanta does not admit this view, and says 
that, m the tiuest sense, the Brahman, le, indeterminate 
transcending Brahman is neither a cause, nor a ground, but 
from the viewpoint of evolution or projection (srisit), the 
determinate Brahman is conceived as both cause and ground, 
for forwaidmg a j)laiisible solution of the problem of evolu- 
tion 

Now, God has also been conceived as an all-pervading 
Principle, being immanent and resident in Nature Sn 
Kushna says in the Gita , ‘mattah parataram nanyat hnchi 
dasti, i e , 'theie is nothing else higher than I, as different 
peails aie tied in a thread, so everything is interlinked with 
me’ Swann Abhedananda has descubed the mystic word 
OM (Pianaoa) as umveisal, as it pervades all the sounds and 
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lettcis OM is recognised as the all-peivading cosmic 
sound It is a lact that sound is a vibialion oi an, and when 
it is analyzed still faitliei, it can be tiaced to the vibiation oi 
ethei oi ukasha But vibration is an activity which is ihe 
outcome ol powei oi eneigy, and OM being the all-peivad- 
mg sound, is also conceived as the all-inclusive sound horn, 
which geneiate all sounds, all speeches, and all fmms 

Sn Krishna says ‘vi/am, mam sarva bhutdmtn 0 ie 
‘I am the eternal seed of all bemgs, and tins eternal seed is 
the intelligent of the intelligent and the eneigy of the 
energetic 

Praknti oi pumoidial Eneigy is composed of three quali- 
ties, sattva, iajas , and tamos, and the phenomenal universe 
has come out fiom the three states of these qualities God 
is the witness (saksij of these qualities, and it pioves that 
God tianscends three qualities and then states, which are 
known as may a 

Sn Kiishna says ‘the chaiming rnaya belongs to me, it 
deludes, but who takes sheltei m me, he tianscends rnaya 
Sankara said that may a is the inscrutable power of God — 
paramesha-sakti This means, Vedanta says, the causal 
0 inana, constituted out of hundreds and thousands impiessions 
(samaskaras) of all bemgs and objects, co-exists with the 
Brahman, but the Brahman is not affected by rnaya As the 
determinate (saguna) Biahman oi God is associated with 
causal nescience oi may a, so may a is attubuted to God, and 
rnaya is known as the powei of God—' paramesha-sakti and 
Sri Knshna says 'mama matja duratyaya’ (VII 14) Maya being 
the attribubte or quality, the Brahman and even God is not 
contaminated with it, they aie all the time above of it But 
some scriptures say, maya belongs to the Brahman or 
God, so as to consider the Biahman or God as the prime 
substance or essence Besides, the Vivarana School (of 
Vedanta) admits the Brahman as the support ( prattstha or 
adhisthana ) of maya ( brahmashrita maya), so he who takes 
refuge m the Biahman oi God, crosses the ocean of bnth and 
death 

Now, the question auses as to who takes refuge in the 
Brahman oi God? Sri Kushna says, four kinds of men 
take refuge m Him, and they are arta (distressed), ji-jnasu 



HIE PHILOSOPHICAL IDEAS 


469 


(aspmng), artharti (seekei), and jnam (wise) The wise are 
called the Mahatman, because the wise ones see and feel God 
eveiy where and m everything, and aie devoid of passion and 
attachment 

The chaj)ter XXIX deals with Purified Souls reach the 
State of Superconsciousness (vide Gtta, VII 20-30) People 
woiship God through vauous desires, but most of them do 
not worship the highest and true kind of God So purifica- 
tion of mind is necessaiy to discriminate the real from the 
unreal The bright spirit is not the supreme God, the Devas 
or various deities are not the supreme God, although God 
dwells m them There are India and other Devas, and they 
have forms But it should be remembered that the supreme 
God, the Creator, has no particular name and form, so He 
can be woi shipped under any name and thiough any form 
Sri Krishna says “Transitory is the fruit obtained by such 
men of poor intellect who worship other deities leaving the 
eternal Tmth or Divinity* So we require pioper under- 
standing and insight to know who is the supreme Deity or 
Divinity The wise men love God simply for Gods sake 
without having any selfish desire, and that love is the highest 
and lasts forever and ever 

Theie is a great difference between an ordinary mortal 
and an Incarnation of God An ordinary mortal gets his body 
and manifests himself as the resultant of his previous works, 
but is not subject to the law of cause and effect, so there 

but is not subject to the law of cause and effect, and there 

hes the difference We should have our spiritual eyes open 1 
before we know the real form of the Divinity We 
should know that we are the immortal children of the eternal 
God But as long as our mmd is working on the plane of 

relativity or maqa > so long we will not be able to know 

Gods real essence So purification of mind is necessary to 

rise above the plane of relativity and to live m God Really 

the pmified souls reach the state of superconsciousness In 
the state of supei consciousness, there is no relativity, no 
attraction of senses, no earthly attachment, and where 

the soul is illumined with the light of wisdom, there comes 
the state of eternal peace and blessedness Sri Knslma 

says "After many births, the wise one realizes Me (the 



470 


SWAMI ABHCDANANDA 


Atman) and feds the presence of the Divinity eveiywheie 
Such a high soul is veiy laie in this vvoild, and he is a true 
Mahatman” {Gita, VII 19) 

The chapter XXX deals with The Absolute can be realized 
by the \oga (vide Gita , VIII 1-10) This eighth chaptei begins 
with seven question (1) What is the natuie of the univeisal 
Spiut, (2) What is the Self, (3) What is action, (4) What is 
declaied to be the legion of the matenal, (5) What is divine, (6) 
Who is He, who is the duectoi of our woiks in the body, and 
the work which we do with our minds and bodies, and 
(7) What is the natuie of that directoi, and how at the tune 
of death art Thou to be known by the self controlled 
(vide Gita , VIII 1-2)? 

These questions naturally give use to the vital question 
as to what is the natui e of the Brahman, and what is the nature 
oi our soul within us and soul in actions? Now, this know- 
ledge of discriminative enquny uses m him who is punfied 
in mind oi heart, as has been discussed befoic Sri Krishna 
says m the Gita that the all-pervading Absolute dwells in all 
the individual beings in the form of soul, self oi ego But 
the soul oi ego is contaminated with delusion oi maya, whcie- 
as, the Absolute tianscends it In fact, delusion or maya is 
the dividing categoiy that divides the individual soul or ego 
from the universal Atman So we will have to go beyond 
this category, and then the undivided and univeisal Essence 
will reveal in itself In Vedanta, all the hung souls aie 
called the childien of immortal Bliss — c amr\tasya putrali So 
by birthright wo are the immortal Atman or Brahman, but we 
forget ourselves for maya oi amdya 

Now, what is the cosmic Ego? It is the sum total of all 
individual egos, and is, in realitv, beyond lelativity, though 
the cause of relativity or maya co-exists with it It is 
Commonly believed that the cosmic Ego is the originator and 
governor of the cosmos, but the cosmic Ego is conceived Inf 
Vedanta as both Isvaia and Hiranyagarbha-Brahnn In Isvaia 
the seeds of evolution of the cosmos lemam sleeping oi nn 
manifested, whereas they aie awaken oi manifested in Hiranya- 
garbha-Isvaia So the conception of Isvaia oi God is in dual 
foim, avt/akta-Isvfnfi or karana-Jh ahman and vyakta-lsvmn or 
£arya-Brahman Sri Krishna uses the words, Akshara, 
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Paiama-Biahman, Svabhava, Adyatma, Visarga, and Kaima 
foi the cosmic and divine Being (vide Gita , VIII 3) Akshaia 
is known as the Paiama-Biahman Adhyatma means 
the soul which exists in eveiy living being and in every- 
thing, and becomes the enjoyer ( bhokta ) of the fiuits of all 
works Svabhava means the individual soul which is no othei 
than the Atman , but it takes the foim of the individual soul 
01 Jiva for matja and remains as a pait of the Whole oi 
Biatuvuui Visaiga is oblation of materials of butter, wheat, 
cake ( puwdasha ), etc (vide the commentary of Madhusudana 
Sarasvati on the Gita , VIII 3) All perishable objects are known 
as Adhibhuta Hiianyagaibha-Biahrrui is known as Adlu- 
deoata, which is known as the presiding deity God oi Atman 
is known as Adhiyapw > which means the conductor of the 
sacnficiat woiks (yajna) Theic aie many deities oi divinities, 
but the souice and supreme deity is God, or the Atman, which 
is unchangeable and immoital The heavens (svargas) are 
impermanent, and the permanent substance is the attainment 
of Godconsciousness or mukli Prayer is necessary for 
attaining mukti Prayer is the act of earnestly asking of a 
thing That kind of piayei is supreme and divine which 
brings communion with the immoital Atman 

God is consideied as the universal poet and His poetiy 
is the cosmos (vide Gita , VIII 9-10) Madhusudana Sarasvati 
called God, the Kavi oi kranta-darshtna When the mind is 
pimfied and enlightened, knowledge of the Divine Kavi comes, 
and delusion is lemoved foiever and evei 

The chaptei XXXI deals with Akshara-Brahma-Yoga (vide 
Gita , VIII 11-22) The sloka VIII IX is similar to the sloka 
12-15 of the Katha-Upamshad The indestructible one, the 
Atman , is spoken of thus by tho Seers of the Vedas, and He is 
seen oi realized when the mmd is puufied and senses aie 
conti oiled That One is meditated that the medium of OM 
oi Fianava (vide Gita , VII 12-13) Here Sn Krishna explains 
both krama-muktt (gradual match towards emancipation) 
and jioanmukU oi sadya-mukti (emancipation attained m the 
life-time) through Yogic oi Vedantic sadhana Sri Knshna 
says whoever constantly thinks of my eternal being with a 
one-pointed mind, I am accessible to him (vide Gita, VIII 14) 
Now, going to heaven and attaining to Divine realization 
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are two different things, as one is perishable and the othei is 
imperishable and eternal The brahmaloha means the legion 
of Biahma which is not eternal, and so the leal Sadhakas 
do not wish to go to heaven, but aspire to attain the know- 
ledge of the Atman 

The si okas VIII 17-19 descnbe about the days and nights 
of Brahma and also about his natuie and gieatness The 
Gita says that men approach God, the Peifection, giadually 
through the states of minerals, animals, human beings, and at 
last commune with the all-consciousness and all-mteihgence 
Atman and then their journeys aie completed 

The chapter XXXII deals With Highest Goal is reached 
by the Yogi (vide VIII 26-28) The Yogis develop a power of 
giving up bodies at their will, and this is a kind of Yogic 
siddhi which is infeiioi to highest siddlu, known as the free- 
dom fiom the chain of delusion There are two paths, blight 
one ( dakshma-mdrga or decay ana) and black one (vama-mdi ga 
or pt triyana, the path of the depaited ancestors) The Gita 
says “Fire-light, day-time, bright foitmght and six months 
of the northern solstice— -going by this parth, the knowers of 
the Brahman reach the absolute Truth” (Gita, VIII 23-24) 
From the commentaries of Sankaia and others, we come to 
know that Agm and Jyoti are the deities Besides them, Ahah 
and Shukla are also the deities of the day and bright fort- 
night, and Uttarayana is the piesiding deity of the northern 
solstice Siimnlarly, Dhuma is the deity of smoke or cloud, 
and Ratri, the deity of night The Brahmansutras, IV 3 1-4) 
and Bnhadaranyaka Upanishad, VI 2-15, also described 
Archi, Ahah, etc The Yogis and Jnams pass by the devayana 
or the path of the light and entei into the abode of eternal 
happiness Vedanta does not admit these lokas (regions) and * 
the presiding deities of the lokas Vedanta says that men * 
enjoy good oi bad fruits of the good or bad deeds they per- 
form, and these results are the cause of cieating these lokas 
The Yogis who know the seciet of fruits of merit and de- 
ment, transcends the lokas and reach the abode of the 
absolute Truth They do not wish to lemain slaves to petty 
individualities, bondages, envnonmental conditions and 
mental attitudes, but manifest fully then individualities, and 
make themselves free and peifect 
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The chapter XXXIII deals with God is the Witness of the 
Process of Works (vide Gita , VIII 1-10) In the eighth chaptei 
we have learned how one meditates upon the supieme Deity, 
the Purushottama Now, the ninth chapter begins, and m this 
chapter we will study the natuie of that Deity and know- 
ledge of its natuie, which brings salvation unto us with a 
direct and immediate divine consciousness 

Knowledge is of two kinds, direct and immediate, and 
indirect and mediate Tlie direct knowledge 01 atmajnana is 
the seciet of all secrets It is called the rajamdya With the 
awakmng of the rajavidtja or g uhya-vidya, karmas accumulat- 
ed during many thousands births, are destroyed Motivated 
A mma is the pioduct of ajnana , and it causes ajnana The 
senses of I, Me, Mine, and ajnana 01 brahma , but when 
we identify I, Me, and Mine conscousness with the supreme 
consciousness Atman , we are not involved in the trap of 
ajrmna In truth, selfishness is ignorance or ajnana, and when 
we punfy oui mind with the light of discrimination, 
ignoi mce i s replaced by knowledge, avidtja is sublated by 
vidya 01 pidna 

Sjrnce, time, and causation aie ajnana Intelligence is finer 
than space and time The material body is an extension in space, 
and the essence of extension is intelligence Again intelligence 
and knowledge are inseparable The moment we begin to 
think of intelligence or knowledge, we use above sense- per- 
ception, above mind, and above intellect and then we will 
find the source of the phenomena The absolute Brahman is 
the source of the phenomena Now, how does evolution of the 
phenomena happen? The germ of life remains latent m the 
Praknti, the undifferentiated consciousness Sri Krishna says 
"‘Presiding over my own Praknti or nature again and again, 
I project all animate and inanimate objects which are also 
subject to the laws of nature (vide Gita , 1X8) So PrakriH 

oieates means Praknti bonows its energy and intelligence 
from the Absolute, and then she creates, and, therefore, the 
Absolute is the somce The Absolute creates the universe and Its 
beings with the medium of Praknti 01 cosmic Energy But 
Advaita Vedanta says that the absolute Brahman being iaised 
above maya, does not create and destroy anything, and it is 
God, the Hiranyagarbha-Isvara, who cieates means projects 
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eveiy thing from within But the Gita advocates deteimmate 
(saguna) Isvara , and so it says thiough Sn Knshna "I do( 
create the tiniveise bebmg unattached to the act of ciention” 
(vide Gita , IX 9, and vide also the glossary of Anandagiri) 
Again m the tenth sloka, the Gita says “Guided by my 
eternal energy, I produce the phenomenal universe and this 
is the cause of evolution of the wmld” The Gita believes 
that the Supieme Spmt, or God the Absolute, is the 
directoi and piojectoi and staiter ol the piocess of evolution 1 

The chapter XXXIV deals with Atman t$ the Source of 
Everything (vide Gita , IX 11-25) The Gita says, that Incarna- 
tion of God descends on eaith in human form to 
save and teach mankind, and to show the path of 
righteousness, and to establish the path of tiue leligion (vide 
Gita, IV 7) All the nations believe in an Incarnation of 
God Sri Ramakiishna said, an Incarnation is like a 
solid mass of ice that floats on the ocean of cieation Water 
solidifies for the coldness of hhakti of the devotees God 
incarnates in human foim, and ordinal y people do not 
recognise Him as an Incarnation foi their delusion oi non- 
knowledge Sn Knshna says that the Mahatmas woiship Him 
with love, and that love is tiue love foi the Divinity Swami 
Abhedananda says "Thiough love one can attain the same 
goal, as it is attained through puma oi knowledge Because, 
in the truest sense, love ( prema ) and knowledge (piana) me 
one and the same, and Sn Ramakushnca Paiamahamsa said 
it again and again Sn Knshna says that otheis woiship Him 
through the sacufice of wisdom (jnana-yajna) Jnana-yapia is 
m the form of neti-neti~vichara 

Theie aie tlnee kinds of worshipper The first one is 
he who worship God m his own soul, He repeats so’ham, i e 
T am not the individual xgiostic soul, but is the supieme 
Soul, the Biahman' This worship is performed thiough Jnana 
Yoga The second one is he who worships through a 
medium like OM oi some deities, and the third one is he 
who worships God thiough some phenomenal manifestation, 

Wide Cosmic Evolution and Its Purpose, where Swami Ablvd- 
ananda gave a rational and scientific explanation of evolution of the 
universe 
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le through fne 01 light oi some othei manifestations 

In olden times, different hinds of saciifice weie m prac- 
tice, and the horse-sacrifice or ashvamedha-yajna is one of 
them The sacrifices would hill the horses, and would dip 
the fleshes of the hoises m Soma-juice and offeied them m 
the tongues of the fiie The two veises, IX 20-21 have said 
about the S oma-yctjna But tliese sacnfices weie motivated 
with some puiposes, and so the sacrificeis of wisdom (Jnana 
Yogis') condemned them, and said that ieal emancipation 
(mukti) comes thiough discnmmation by destioying ajtuina, 
which deludes men and women Theie is anothei path to 
emancipation, and that is dedication (sharanagati) or complete 
suirendei to God 

The chaptei XXXV deals with Religion of Vedanta is 
Umveisal (vide Gita , IX 26 34) The Git a says that Bhakti 
Yoga is also a highest kind of piactice as well as philosophy 
Theie is also Kaima Yoga which teaches that when woilc 
(karma) is done without any selfish motive, emancipation 
comes, because selfless woiks purify the minds 

We should believe that we all are living m eternity, and 
we are the pine and eternal souls We me neither distm 
giushed by names and foims, noi by any paiticular caste oi* 
Cieed We are not the Biahmms oi Ksbatnyas, or Sudras, 
but aie the universal Biahman, and our sanctified divine 
identity is lost foi delusion So spiutual practice is necessaiy 
for removing delusion and for revealing the tiue natme, 
which is the Brahman Repeat the words Eternal Truth and 
you will get a glimpse of it The glimpse will come into fullness, 
and you will leah^ethat you are the immoial and eternol soul 

The chaptei XXXVI deals with Lamp of Wisdom dispells 
all Ignorance (vide Gtta, X 1-11) Sri Krishna says * 
Neither the highest gods and angels, noi the great souled 
saints and sages, know my ougm ( prabhavam ), * * He who 
knows me as beginningless, bnthless, and deathless, is 
emancipated from all sms'" (Gita, X 1-3) Truthfulness, self- 
control, fearlessness, contentment, and chanty, etc, should 
be piactised Worship thiough love is necessary, but we 
should acquire knowledge which leads to that worship Sit 
Ramakrishna also said about pianamtshra bhakti , i e devotion 
accompanied by knowledge or vichara, othei wise blind 
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devotion is valueless Rituals and ceremonials aie good and 
helpful as long as they help us in gatheimg our 
thoughts and stringing them together, so as to elevate the 
power of sensation and iaise the mind above the woildly 
jilane, Good and bad — meat ad dement — piuity and sin — aie 
relative tenns, and, therefore, they have no real entity It will 
be oui pious effort to go beyond the sense of duality which 
is the outcome of delusion (ajmina or maya) We should try 
to harmonize religion with science and philosophy, and as it 
is the age of science and reason, so we should discriminate 
and analyse evey thing with the help of scientific leasonmg We 
should not shun the woild, but should live m the world 
thinking ourselves as the child of Immortality God, or 
Brahman, satin at es everything, and every atom and molecule 
of the universe are suichaiged with the spirit of the Divinity 
So we should live in the ocean of the Divinity, considering 
us as part and paicel, nay non-diffeient from the umveisal 
Reality We should not have to wait until aftei death, but 
should enjoy that everlasting peace and tianquilrty m this 
mundane life 

The chapter XXXVII deals with Everything ts the Mani- 
festation of the Lord (vide Gita , X 12-42) Swarm Abhedananda 
says tli at this tenth chaptei has described the wonderful 
transfiguration of Su Krishna In the eleventh chaptei, Sri 
Krishna has shown that He is not limted in the body, but 
is all-pei vadmg (Visvauipa) Now, to lealize God or Brahman 
as all-pervading is very difficult thing It requires the opening 
of the spiritual eyes But yet we shall have to realize His 
greatness and divinity Patanjali prescribed for this leason the 
symbol OM foi meditating upon the narpeless and foimless 
indeterminate (nlrguna) Biahman Swami Abhedananda says 
“If you aie to meditate on the omnipotence of God, you will 
have to repeat mentally 'omnipotence', and then thought and 
name will go together and you Will foim a pictme of omni- 
potence in the mmd * * Name and foim aie the symbols 
The ideal pictuie is a symbol” In the Vpanuthad , we find 
the idea of symbol- woi ship The symbol is the medium, and 
through the medium we can appieciate the real deity oi 
essence God or Brahman is the essence of our existence, the 
Soul of oui souls, the essence of our being “Mind is one of 
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the symbols thiough which God, the infinite absolute Spirit, 
could be realized and woishiped ’ 

Sn Krishna says I am the knowledge, I am self-know- 
ledge' In fact, knowledge and Self aie one and the same 
thing, but yet we say knowledge of the Self Knowledge may 
be known as a knowing process, and when it conveys piocess 
oi activity, it is lecogmzed as phenomenal, but tiue know- 
ledge is devoid of bipartite principle, j mta„ j naii0> and yieya, 
and this non-relational knowledge is the Sell -knowledge 
When Su Krishna says, 'I am the knowledge, I am self- 
knowledge”, knowledge conveys both the phases, phenomenal 
knowledge and Divine tianscendental knowledge The Atman 
oi Bi ahman-hnowledge is piocessless transcendental know- 
ledge, and maya , or delusion is removed by this Divine 
tianscendental knowledge 

Noise and silence aie two opposite things Noise brings 
distuxbance, wheieas, silence bungs balance and peace 
Swarm Abhedananda says 'Those we cannot observe silence 
have no knowledge of leligion and also no realization of 
spiritual life, Silence about all secrets is the wisdom of the 
wise, and all wisdom comes m silence Mystic Flaccas said to 
MaisteL Echart that God whispers to eais (of the devotees) 
m silence Patanjah prescribed Yoga for bringing silence to 
the mind by suppression ( mruddha ) Vedanta teaches t a 
bring silence m the mind by the piocess of discrimination 
oi vtchata Silence helps the mind or intellect to appreciate 
the Bialiman 

The chapter XXXVIII deals with All Pervading Form of 
God or Visvarupa (vide Gita, XI 1-55) God the Absolute is 
all-peivading, as the teha-Upamshad says in the first mantra 
"Isha vasyamtdam sarvam” In fact, God, the Absolute or 
Brahman is both formless and with form, is determinate as well 
as indeterminate While explaining the chapter XXXVII of his 
book, Bhagavad Gita , Swami Abhedananda says “God, 
accoiding to univeisal religion of Vedanta, is both personal, 
impersonal, and beyond both, and also is dwelling in all beings” 
(vide p 593) These woids of the Swann sing the universal 
song of Sri Ramakrishna Paiamahamsa, as Ramaknshna 
said, 'the Brahman is both Sahara and mrakara — sagima and 
mrguna, it becomes the twenty-four tattvas, and is more than 
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these Both the dochines of Swann Abhedananda and Sn 
Ramakiislma aie non-dualistic (Advaita), but this non-dualistio 
doctunes of them aie quite diffeient iiom the doctunes as 
expounded and upheld by Sankaia, Ramanuja, Nimvaika, 
Snkantha as well as difteient horn the doctune is expounded 
by Tantia 

In the eleventh chapter oi the Gita, Sn Knshna has shown 
his all-peivadmg divine foim, so as to remove the doubt 
and ignorance of Aijuna This all-inclusive foim of God the 
Absolute is peiceived, le, reahzed also thiough God’s grace 
(anugtaha) Aijuna also admitted this giace of God ‘maclanu- 
grahaya par amain * *’ (X 1) In the Katha-Upamshad 
(I 2-23), it is also said ‘yamevaisha minute tern labhyah 9 etc , 
x e 'who is fit or competent to sec Him (God) oi to attain 
Divine knowledge, God receives him oi Divine knowledge 
{l itmajruina ) is levealed to him Heie anugmha or divine 
grace appeals as the piecondition of God-iealization Buft 
Swami Abhedananda has told the utility of self-effoit (purusha- 
kara oi yatna) foi attaining leahzation 

The Swami says, the Bhagavad Gita has two sides 
the one is umveisal and the other is mythological The 
universal side can be applied dunng the life-time of out 
individual self, no mattei wheie we ire and to what nationality 
we belong The mythological side is connected with die 
traditional or historical event which was handed down to us 
at the time of the Mahabhbarata Besides them, there we find 
m the Gita, two important sides, devotional ( bhakti ) side and 
knowledge (pmna) side The one would be emotional, and 
the other, intellectual, but both would be mixed togethei to 
make a haimomus whole, and then we will not be misdnected 
ioi ignorance 

Aftei manifesting the alhpeivadmg divine foim, Sn 
Knshna at last says to Arjuna “O Pandava, he who works 
foi me, he who holds me as the highest ideal and is devoted 
to me and does not caie for any other company oi fi lends 
or relatives, and he who lias no enemy and is kindly to all 
living creatures, * * comes to me and dwells with me foievei 
and ever’ The word “me” here signifies the suj)reme 
Divinity, which is the immortal Atman or immanent as well 
as transcendent Brahmam This Atman oi Biahman is? 
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descnbed in the Gita as Purushottama 

ihe chaptei XXXIX deals with Resignation brings eternal 
Peace (vide Gita , XII 1 - 12 ; Swami Abhedananda says that 
the same impeisonal eternal Ii utli, 01 the absolute Reality, 
appeals as peisonal God So peisonahty and impel sonahty 
are the relative attnbutes, and have no transcendental (parmai - 
thika-satta) Ihe nature of attribute is to bind, to limit, and 
to delude God 01 the Absolute is not subject to any attiibnlc 
and, m leality, He or It tianscends them all And so when 
we find that Sn Krishna uses the words I, Me, and Mine, 
they signify the essence and led existence of God or the 
Atman The Swann quotes the Gita , where Sn Knshna says 
He who woiks foi me , regaids me , as the Highest, is devoted 
to me and is fiee from all attachments, and he who is not 
unkindly to any creatine, attains to me in the end — refening 
by me to the peisonal God, who is worshipped undei difterent 
names and forms 0 p That Divinity, of which Sri Krishna 
was the manifestation, had no particular name like Jehovah 
or Allah” Sn Knshna asks Arjuna to be devoted to that 
(umveisal) form The Brahman can become a human oi 
peisonal God in order to satisfy the desires of the devotees 

What do we mean by upasana? Upasana means worship 
and that means holding the ideal beloie the spiritual eye 
It lequires no external ritual oi cermeony, but it means to 
approach to the highest ideal and to commune with it 
Swann Abhedananda says that worship in the form of 
Upasana is the close relation of the soul to God, the divine 
Ideal 

Now, What is religion? Swami Abhedananda says that 
which makes one spiritual, as well as makes one realize the 
Supieme Being and the relation which the individual soul 
bears to that Being, is ldigion Religion of India has a specific 
character, as it is all-pervading and flexible Religion of 
India, and especially Vedantic leligion, recognises both the 
aspects of God, personal and impersonal The Gita has pieached 
the woislup of personal God and Sn Knshna says it to be 
the bettei one “Because grcatei is the struggle of those 
who fix then thoughts upon the unmamfest, the impersonal, 
and the absolute, for the goal of the unmanifest and the 
impei sonal God can with great difficulty be also attained by 
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the embodied moitals’ "Heie we get the leason” says the 
Swami, 'because whenevei you tiy to fix; youi thoughts upon 
the unmamfest, you will have to withdiaw youi thoughts 
Irom the manifested body’ The manifested body is the 
mateml thing, and withdiawal of the mmd fiom the material 
body lequnes an immense powei of self-contiol and self- 
abmgation We will have to kill attachment to the body and 
senses, and will lise above the plane of physical conscious- 
ness, and will laud m the plane of the Absolute which is 
the surpassing or tianscending supreme consciousness We 
should remembei that atti action of the flesh drags down to 
the plane of nescience or maija, wheieas attraction of the 
spirit takes us to the planeless plane of the absolute Biahman 
Now, who is the Saviour? He who saves the life of a 
di owning man, is called the Saviour God saves us fiom the 
ocean of bondage He incarnates m the foim of Avataia or 
Pei feet Man Sri Krishna says 

«nT2RT3 c mRf II 

fours* 

Bhagavad Gita, XII 67 
“Such devotees whose wliok lieait and soul are fixed on me, 

I delivei from the ocean of death and misery, suffering, sonow 
and evil’ Mrityu or death is nescience and bondage He 
who takes shelter in God, is saved by God Through any kind 
of Yoga oi spmtual < ladhana , the devotees can ieacli God, 
can peifect lum, and can commune with the supreme con- 
sciousness But for reaching oi realizing the essence of God, 
we must harmonize om woids with thoughts, and must be 
«inceie We may piactise disci lmmation, concentration, and 
meditation, but it should be remembered that desuelessness 
or sacrifice of results of works is bettei than them * * 

* * * * (XII 123 We 
all live m the world of duties or works, so we are bound to 
do work But duties or woiks should be peiformed m the 
sense of seivice to God, and then that attitude and piocess 
wdl purify our mmd, will make the mind to receive supreme 
consciousness So we should learn to resign ourselves to God 
to receive the blessing for attaining Godconsciousness 
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The chapter XL deals with Attainment of Godconscious- 
ness ts Universal (vide Gita, XII 9 20) Perfection bungs 
undying light oi Godconsciousness oi brahmdnubhutt Now, 
what is pctfection? Perfection is a stateless supreme state 
where all bondages are torn off, all knots of desnes are cut 
asunder, and highest ambition of Divine communion is ful- 
filled There is one mind oi mental cuiient that is running 
tin ought the vast universe, through the etherial space and 
solai spheie, and that is known as Prakriti, and when that 
Praknti manifests itself through the individual soul, it 
becomes the individual mind Therefore, there are two minds, 
one is the unlimited or cosmic mmd, and the othei is the 
individual oi limited mmd Now, the teims ‘unlimited 
and ‘limited are relative, and beyond relativity, there 
shines one limitless substance which forms both 
unlimitedness and limitedness — cosmic mind and individual 
mmd — maya and avidija , and that limitless background or 
substiatum is the Brahman We all are approach- 
ing towards the Brahman and in time we will reach it and 
will commune with it, and that communion is perfection 
Egotism and attachment to desires are creating obstacle ro 
leaching the Biahman, so the Gita says to go beyond egotism 
and attachment, to puiify the heart, and when the heart is 
purified, ie, quietened, we receive mspnation to leach the 
Brahman, to commune with the Brahman, and to realize the 
Brahman 

In the twelfth chapter Sri Krishna says to be kind to all 
and to be x>alient and lestraint He instructs us to be above 
all temporal affections, above hate and love, honour and dis- 
honour and pain and pleasure Duality is bondage, wheieas 
non-duality is fieedom It is said, ‘what thou sowest, thou shalt 
also leap', so we should be restraint and modest We should 
lemember that what is potential, is made actual We are 
potentially divine and peifect, we should, therefore, be conscious 
of it, and when we become conscious of it and bring it on 
the plane of consciousness, we will reach perfection, and 
then all knots of doubt will be cut asundei, and all our acts 
or duties will die out forever and ever 

The chapter XLI deals with We All are Immortal and 
Indestructible (vide Gita , XIII 1-4) There are two elements, 
31 
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PiaktUi and Purusha — Kshetra and Kshetrapia — -Juana and 
Jneya fins body is called Kshetta and he who is conscious 
of it, is Kshetmjrm (vide Gita , XIII 1) bankara described 
two natuies of God, and they aie pat a and apatd The 
Praknti is known as Kshetra and apatd being the matenal 
cause of the woi Id appeal ance, wheicas God is known as 
kshetrapia and paid Madhusudana Suasvati called the soul 
With matenal body, internal oigan (antahkaiana) and other 
matenal andi mental things as Kshetia , and God as 
Kshetiapui, and Purushottama oi the supieme Punciple 
binds them and at tlie same time tianscends them While 
explaining Kshetia and Kshetrapia, Swami Abhedananda 
wntes that the woild with its beings, sentient and insentient, 
is known as Kshetra 01 mattei ox object, wheieas Kshetrapia 
is the Spmt 01 Atman Kshetrapia is the nature of vipiana 
01 consciousness and assumes the foim of the manifold 
univeise The Kshetra oi individual soul takes bodies, lives 
m the woild, gams experience on the matenal and mental oi 
intellectual planes, and leaches God or umveisal Spmt 

The chaptei XLII deals with Absolute t$ the Unknown 
and the Known (vide Gita y XIII 5-16) The mental and 
phvsical oigamsms and sense-powers are included m the field 
(Kshetra) and the indwelling spmt (Kshetrapia) is the mlei 
of this field Now, the unchangeable Reality of the universe, 
which is be>ond peisonnl God, and transcends the categones 
of time, space, and causation, is the Divinity or Piuushottama, 
who is legcuckd as the somce of consciousness, existence, and 
intelligence, bliss, and love Su Kushna says ''Five subtle 
elements (pancha-tanmatra), egoism (ahamkdra) intellect 
(buddhi), the cause of egoism, unmamfestccl Prakriti , the cause 
of intellect, ten senses (tndnyas), desnes, hatied, physical con- 
stitution oi body and its knowledge oi consciousness and 
foititude — all these changeable things are included m Kshetra 
Oi bhumt (giound)* (Gita, XIII 6-7) The Gita says that the 
person who possesses good qualities like humility, fieedom 
fiom vanity, non killing of animals (alumsd) forgiveness, 
sti aigh foi wax di less, service to spn ltual teachers, mental 
end phvsical puut\, steadiness m spiritual path self-conti ol 
xnd pei sevei Cnee absence of attachments to senses and objects, 
absence of egoism, constantly finding m bnth, death, old age. 
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sickness or disease * 0 and devotion to Me (Atman), etc, attains 
salvation m mukti (vide the Gita XIII 8 12) But it should be 
lemembeied that mukti oi supieme knowledge oi the Atman 
comes fiom within, and penance, book-knowledge, etc, aie the 
means Wheie oidinaiv plnlosopli) ends, theie begins 
the highest lealization Kant said that the Absolute {mukti) 
is unknown and unkowable, but the Upamshad oi Vedanta 
jsass that it is known and lcahzed as the mneimost Essence 
This Essence is not peiceived by the senses, innei and outei, 
but yet the senses exist m and thiough that Essence We also 
move and have oui beings in it It is the Soul of oui souls It 
is the unmoving and also the moving It is fai and neai (vide 
the Gita, XIII 15-16), and it the same time all contradictions 
meet m it and it transcends all conti adictions and ths- 
hai monies 

The chaptei XLIII deals with World beyond the Senses 
(vide the Gita , XIII 7-22) Maya is the divine eneigy of God oi 
Biahman (paramesha-mktih) Philosophy and religion of 
Vedanta are based upon the idea ot involution and evolution 
of the Natuie or Praknti and at the same time they teach the 
method of transcending them and of going m the coie of them 
The Atman shines m all beings and objects, it is undivided in 
essence, but appeals as divided foi the cause of may a 

Natuie is the eternal eneigv of the supreme Being Sh 
K ushna says that matter and spint — Prakriti and Purusha — are 
two natuie? of God Prakriti oi mayo is the cause of woildhness 
(samsara oi univeise), and as Praknti oi may a associates with 
the Brahman, the Biahman is said to be the i emote cause of 
the univeise, though, in leality, absolutely transcends the 
categoues of cause and effect Vedanta says that worldliness 
(samsara) or bondage happens as the lesult of identification 
of the leality with the umeahty It is known as supers 
imposition oi adhyasa When we realize the almighty God, 
the woilcl appeals as peivaded bv God and these false 
knowledge is lemoved and Divine knowledge is revealed 
Now, what is the xnocess of lemoving the false identification ? 
Non attachment and sannyasa should be piactised for removing 
the false identification When non attachment and real 
i enunciation come, right knowledge dawns, and through light 
knowledge the false notion of the woilcl oi wdrldhncss 
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vanishes, and then the woild appears as the playful giound 
of the almighty God, then woild appeals as siu charged with 
the essence of the Divinity 

The senses aie the limitation and it limits the wholeness 
of truth oi consciousness Swami Abhedananda says "What 
we peiceive and see tluough the limitation of senses (mstiu- 
ments), is matja oi worldliness * 0 Truth can be found beyond 
the limit oL the senses which aie product ol nescience (ajnana) 
and we find it thiough (sense) intuition where theie is no limita- 
tions of spice and time” The knowledge of the Absolute is 
beyond space and time, 1 e , beyond maya , and that knowledge 
is appieciated or leahzed only thiough higher intuition which 
is gained thiough the practice of Yoga 

The chapter XLIV deals with The Knower of the Brahman 
ts Perfect (vide the Gita, XIII 23 29) The Gita says that the 
Soul oi Atman is witness (saksi) A witness is he who remains 
unattached fiom everything and at the same time sees every- 
thing The ego is diffeient from the Atman oi supreme Spirit 
The ego dwells in the body and is known as the Jivatman r 
but it owes its debt to the Paramatman who shines like the 
witness, the supporter, the s us tamer and the expenencer of 
the works and activities of the ego The Swami says "When 
we have known this, we become fiee from bnth and death 
Theie aie three paths to reach the Absolute and they aie Raja 
Yoga, Jnana Yoga and Karma Yoga There is another path and 
that is Bhakti Yoga The devotees through devotion, reach the 
all-beloved God Men can reach God even m this life, if they 
wholeheartedly strive to get Him 

The chapter XLV deals with Discrimination between Kshetra 
and Kshetrapia (vide the Gita, XIII 27 35) The nature and 
soul mean Prakriti and Purusha (of the Samkhya) and matter 
and spirit (of Vedanta) Matter is the object and spiat is the 
subject In the phenomenal ground, the object and the subject 
form the body of the whole, the personal God The Swami 
says "The individual ego does not produce the body without 
being subject to the laws of nature, while peisonal God pro* 
duces the universe The one is dependent, and the other is 
independent, the one is limited, the othei is unlimited in 
power But the Vedanta philosophy leads us beyond the idea 
of personal God It leads us beyond the cosmic ego, and carries 
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us beyond natuie m its primoidml state and makes us realize 
the absolute source of intelligence, power and love It carries 
us to a state beyond which no human mind, not even the 
oosmic mind, can go, because the mind is dissolved at the 
very appioach towaids the infinite* Ihe mind is dissolved* 
means mind substance is transformed into consciousness, 
because when the limitless absolute Brahman-consciousness is 
realized, the mind, the pioduct of nescience or ajnarn, does 
not exits as mind or ajnana or darkness, but exists as shining 
consciousness 

The Atman or Brahman is known as Sacchtdananda , 1 e , sat 
or existence, chit 01 intelligence or consciousness, and ananda 
or bliss These three are commonly known as separate from 
one another, but, in reality, these thiee are one and the same 
These three are infinite and universal, and this universal 
nature of the Atman 01 Brahman is realized m samadhi or 
ecstatic vision Swarm Abhedananda has forwarded a reason 
for it, while he says Any mind substance is only a com- 
bination of matter in a higher state of vibration, but all these 
vibrations, higher or lower, are immortal and unchangeable 
part of the true nature of the soul, the Atmaif In fact, mind, 
mattei, universe, intelligence aie the manifold manifestation^ 
of the one and same Brahman Manifoldness are known by 
names and forms, which mean change or mere appearance, but 
the giound o\ essence is one without the second Sri Krishna 
says “O, Kaunteya, the siqireme Self is beginnmgless and 
is free from all qualities, and though dwelling in the body, 
yet it neithei acts, nor is affected by the fruits of words” (vide 
Gita y XIII 32). Beginning and end connote the idea of change 
and that means maya The Brahman is beyond maya 

Swarm Abhedananda has compared the Absolute with the 
changeless space He says “There are three kinds of space 
■one is external space, perceived by our senses * the other 
is mental space, and anothei is spiritual space The spiritual 
space is the foundation of mental space, and that is the 
foundation of external space Again a space has no change, 
while an object that exists m space, has change The electno 
train moves upon the space, but the space remains unchang- 
ing So though the Brahman is the giound of the changing 
phenomena, yet the Brahman docs not change, but it is static* 



486 


SWAMI ABHCDANANPA 


and lmmute (kutastha) The absolute Biahman is the one 
immoital souice of hap£>iness, Si 1 Knshna says They with 
the eyes of wisdom leuhze the distinction between natme 
(kshetia) and the Spmt (Kshetiajna), and also the method of 
attaining to the emancipation fiom nature, leach the Supieme 
(Gita, XIII 35) 

The chaptei XLVI deals with Three Qualities are Bondage 
(vide the Gita , XIV 7 1-10) Praknti, the gieatei Natuie, is His 
(Gods) womb, as it weie, in that He (God) places the seed of 
the cosmic ego, then begins evolution (snsii) of the cosmos 
Prakriti or Natuie does not evolve by itself, until it receives 
the spmtual influx Natuie and individual souls exist in* 
Him (God oi Biahman), and when the spirit comes in contact 
with Nature or eternal energy, then begins evolution The 
gunas cause distmbance in the balancing state (sarny a- 
vasthli) of the Nature or Puikriti The gums are sattva (balance 
and timquility), tajas (activity) and unbalance) and tamos 
(met ha and dullness) S n Knshna says to Aijuna "O Bharata* 
sattva attaches to happiness, tajas to action, while tamas, en- 
shrouding wisdom, attaches, in the conti at y, to heedlessness 
Again sattia predominates over rajas and tamas, and 
nyas, over sattia and tamas, so tamas ovei sattva and rajas* 
(Gita, XIV 9-10) Now, those who aspue Divine knowledge* 
should not identify themselves with the qualities, but should 
disci immate between Natuie and Spmt and attain to Spmt 
which will make themselves immoital bliss and happiness 

The chaptei XLVII deals with S elf ts above All Qualities 
(vide the Gtta , XIV 11-27) The Gita says that the abode of 
happiness is m inside and not m outside Heie the Gita discusses 
about the gums and their influence upon the living beings, 
and says all to go bevond those gunas so as to enjov eternal 
bhss, Su Knshna says m the veises, 24th and 25th "Who is 
the same m pain and pie ism e, le, self abiding, to whom a 
clod of emth, stone, and gold appear to be the same to whom 
the pleasant and the unpleasant are alike * * and who is wise 
and temams same in honoui and insult, he is happy and goes 
above relativity” 

The Gita hcie says about Bhakti Yoga, which is the path 
of love and devotion Swami Abhedananda says ’To seive 
God xn the path of devotion means to constantly contemplate 
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Him by completely withdrawing the mind fiom all external 
objects Thus he becomes Biahman while still alive He 
leaches peiFection, and that is the ideal of all lehgions * In 
Bhakti Yoga, x>eisonal God is accejited It is through peisonal 
God 01 Isuna and through the power (sakti) of Isuira, a man 
can leahze the impersonal God who is the mdeteiimnite 
(mrguaa) Biahman While explaining sakti oi the Rialnnan 
Sankara said m his commentary on the Gita 
fxrki fwo) l*W \ fcrffFT • * *” ie Sankaia meant that sakti 
or energy oi potentiality of the Biahman is not chfleient 
from the Biahman m whom sakti (paramesha-sakti) mlieies 
Anandagti i said in the glossary snsf^fcfl % 

tfWwlftWI* * * i e sakti is the Brahman, and there 

is no difieience m them 

The comments of Sankara and Anandagiri seem similar 
Sn Bamaknshna Paramabamsa who believed Brahmin 
is Sakti, and Sakti is Brahman To Sn Bamaknshna, Biahman 
and matja die non-diffeient, though m names and foims 
they appeal* as different Swum Abhedananda says that all 
dualistic and monistic meanings are analysed and included 
in the fourteenth chapter of the Gita * r 

The chapter XLVIII deals with Tree of Samsara and the 
Highest Goal (vide the Gita, XV 1-4) The fifteenth chapter 
begins with a description of the phenomenal universe which 
is known as maya> aoyakta or undiffeientiated consciousness 
The nameless supreme Brahman is the loot (mulam) of the 
tree of samsara The tree of samsara is known as Asvattha 
which means tempoi ai y cTT 

\ This tiee of samsara has its root above and branches 
below Its leaves aie the scriptures (shastuis) which contain 
wisdom and knowledge He who undeistands the natuie of 
this tiee undeistands the secret of the universe as well as 
the highest truth that saturates the univeise The tree of 
samsara (fig tree) is phenomenal and delusive so it enchants 
all living beings and drags them down to the den of delusion 
and causes their bondage The leaves are the Vedas which 
gives levelations Men and women generally get light 
from the Vedas and gradually tiy to unfasten then bondage 
of delusion Sankara raised question as to why the leaves of the 
tree me called sculptures To this he himself forwarded answer 
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that as the leaves of a tiee serve to piotect the tree, so do the 
shastras serve to protect the phenomenal woild In fact, the 
scnptuies are the storehouse of revelations and living inspira- 
tions, and so they detect us and guide us in the path of life 

The Swami says “The real title of that tree is called 
btiddht 01 cosmic intelligence The source or undiffeientiated 
energy, with that infinite Being at the basis, is the loot and 
the trunk of the tree is the cosmic mind 9 * The sense-apertuies 
aie the hollows m that trunk, and the great elements of nature 
aie the ego Sense objects aie like buds in the branches and 
the good and evil, all virtues and vices, are like the flowers 
of that tree, and the fruits are like pleasure and pam, 
happiness and misery’ Anandagin said "cRfJ IStTO tfSTRT- 
tjOTl cf^ i e , the Brahman-consciousness is the 

soul of that tree of samsara So the Bi ahman must be attained 
to go beyond samsara or maya 

Maya is known as blirama-jnana or wiong knowledge 
Madhusudan Sarasvati said thit the Bi ahman-knowledge is the 
giound of false knowledge, and for this reason the Gita savs 
that the loot of the tree of samsara is upwaidWfl'STTCSWtfa- 
*31*’ The Katha-Upamshad (,1111) 

also said in the similar way Swami Abhedananda says that 
this tree of samsara must rest somewhere It must have begin- 
ning and end, and so it is unreal and changing We 
can cut the tiee with the sword and can rise above 
it The sword is the swoid of knowledge or right 
knowledge ( Brahmajnana ), oi sword is the swoid of non-attach- 
ment (vairagya) The ?atan\ala-darshana and the Gita say that 
with the help of abhyasa (lepeated practice) and oairagya 
(i enunciation) we can bring the cessation of soirow of bondage 

The chapter XLIX deals with Eye of Wisdom can realize 
the Atman (vide the Gita, XV 5-11) Sri Krishna says that real 
and permanent abode of peace is the attainment of the 
Brahmanhood, and the sun, moon, and Are cannot manifest 
it (vide Gita, XV 5 8) The Katha-Upanishad, (II 2-15), 
Shvetashara-Upanishad (II 1-4) and Mvndaka Upanishad 
(II 2 10) also say so 

The world of maya is believed to he different from the 
Atman or Brahman, but the Gita says that it is the reflection 
of the Divinity God created, nay, projected this world of 
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appearance from within and created man after His own image 
The Upamshad also says * 0 * * i e 

not only God cieated this universe, but also enteied into it 
and became one with it So from the viewpoint of may a oi 
delusion the world and the beings seem to be different fiom 
the Biahman, but from transcendental viewpoint it will be 
realized that the Brahman itself appears as maxja or the 
univeise The wiong knowledge ( brahmapwna ) deludes and 
differentiates us fiom the Absolute, but the light knowledge 
gives us the coirect idea that jt va is no other than Brahman 
and the nuiveise is no other than the Divine counterpart of the 
Brahman Sri Krishna also instructs us to practise self- 
control and austerity, and when our soul is re adjusted, we aie 
able to see that the true Self or Brahman is non different 
from us, and difference is created only by maya 

The chapter L deals with Our Soul ts an Object to he 
Achieved (vide the Gita, XV 12-20) Sri Krishna says that light 
and heat that illumine and energize all the beings and objects 
of the universe, belong to Me, i e , to the all-pervading Atman 
Sri Knshna fiist forwards an illustration of the physical light, 
then of the mental, and then of the spiritual 

In the XV 16 verse, the Gtta further says about Kshara and 
Akshara Tfa * * * le. 

'the perishable are all phenomena, and the eternal energy 
which produces them, is imperishable’ But nothing is lost, 
as all the perishable objects are stored up in the womb of 
the Frakriti which is the replica of energy of the Brahman 
Theie ate three worlds, physical, mental, and spiritual, and 
these woilds have then basis or ground as the Brahman Sn 
Knshna says “Since I transcend the perishable and am 
beyond the imperishable, I am known in the world and m the 
Vedas as the supreme Spirit” ( Gita y XV 18), and he who realizes 
this tiuth, is known as all-knowing or saroajna 

The chapter LI deals with Spirituality and Mateilah&m 
(vide the Gita > XVI 1-24) The Swarm savs that in the sixteenth 
chaptei of the Gitay we will find the description of the spiritual 
and divine as well as demoniacal properties, which make 
us divine in one side and worldly in the other side The good 
qualities to be possessed are feailessness, steadfastness, chant- 
able, non-killing, renunciation or detachment, compassion to 
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all creatures, non-covetousness, gentleness, love, foigiveness, 
loititude, pimty, external and internal absence of hatiecl and 
pnde, insolence, etc These qualities ennoble the mind and 
make men and women fit loi leccivmg the evei lasting lustre 
of the Absolute The demoniacal qualities diag men and 
women m the den of unholmcss and daikness These marked 
vwo paths of light and daikness, of materialism and spmtuahty, 
of eaith and heaven, make <x\\ eithei degenerated or unde- 
genet ated But if we know that God dwells m us and He 
is the Soul of our souls, then all oui daikness and ignorance 
will vanish, and we will be free liom wiong knowledge forevei 
uid evei Theie is a spmtual science which helps us m deciding 
what ought and what ought not to be done m life, and if we 
sinceielv follow that science, we will be able to legulate qul 
life to enjoy eternal bliss 

The chaptei LII deals with Threefold Faith (vide the 
Gita , XVII 1 6) The seventeentli chaptei begins with the 
description ot difterent faiths, which aie divided into three 
catcgoues of sattoic, rdjasic, and tamavc There aie two kinds 
of men oi women who are believers (dstika) and disbelievers 
(mstika) 

Svvami Abhedananda writes “In Vedanta, when von find 
the woid ‘faith* is used, it is not blind faith, but is 
based on lational argument * * The Sanskrit word foi faith is 
shraddhd, which means a kind of conviction The Hindu 
scuplures define shraddhd as ie, 

shraddhd means belief in the woids of spiritual pieceptor and 
Vedanta Faith is at the root of Godconsciousness It is a kind 
of self-knowledge or self-conviction Su Krishna says “Three- 
fold is the faith of people, which anses fiom their individual 
nature, theie is sattva or peaceful natiue, rajas or passionate 
nature, and tamas or nature of ignorance” (vide Gta, XVII 7) 
Faith of anv person is in accordance with his nature or con* 
stitution of the mind The sattvic one woi ships the gods the 
mjasic one worships the Yakshas, and the fantasia one woislnps 
the depaited spirits Fiom different acts and tendencies, theie 
originate different divisions of faith Three mam divisions of 
faith aie (a) that which leads to the realization of the Atman , 

(b) that which fulfils and brings only temporal results, and 

(c) that which leads to pam and miseiy Fiuth which evolves 
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from unselfish motives, is lational and good 

The chaptei LIII deals with Threefold Food, Worship , 
Austerity, and Gift (vide the Gita , XVII 7-22) We have alieady 
discussed about tlnee Linds of faith and woiship, and 
now we will find tlnee kinds of peison, accoidmg to diese 
faiths, and they aie (a) extiemely spintual ones, (b) worldly 
ones, and (c) ignoiant and supeistitious ones These thiee classes 
of peison have then special tendencies, ideas, opinions, and 
works Then foods and modes of living also vniy, and it is 
also a fact that these peison s aie directed by tlnee kinds of 
gunas, and so Sankara divided peisons into thiee classes 
according to the tastes of men of: sattmc rdjastc, and tamasic 
natures As tastes differ, so food So different kinds of food 
have been prescubed m the Gita for thiee classes of peison 
Swami Abhcdananda says Modeiation is to be observed 
One should eat that kind of food which is suitable for the 
constitution It is said m the Vedas 'That food which is suited 
to ones self, does protect, and does not mjuie, but a gi eater 
quuitity of the same food will injure one *** Some say that 
vegetarnn food is more suitable for the practice of Yoga 
"But Sii Ramahrishna says the Swami, 'did not lay stress 
upon selection or choice of food He said that any land of 
food winch suit the physical constitution of a man and is 
easily digested, should be taken without any prejudice" In 
fact, that kind of food winch is easy for digestion, should be 
taken, and we can get enough of nouiishment from vegetables, 
or from fish, 01 from othei things, even if we do not eat flesh 
and animal food It should be lemembeied that food and 
diess aie pot the essential things for attaining Divine 

knowledge, they an only the means 

The chapter LIV deals with OM , Tat , Sat Three Natnes 
of the Brahman (vide the Gita , XVIII 23-28) Of the three 
names, OM means Pranava, Tat means That, and Sat means 
Reality or absolute Biahman All sounds and wouls are 

included in OM, because OM is composed of three letters, 

Ah U and Ma Ah (er) is the basic sound and Ma (?r) is 

the last suond, and U (g) is the intei mediate or balancing 
one If you go fiom Ah to Ml, you will have to come by the 
way of half-closing the lips Patanjali called OM or Pranavct 
the vachaka or discloser, i e , discloser or pointer of the mdetef- 
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ruinate (nirguna) Brahman Swami Abhedananda says that 
with the utteiance of Tat or That are performed the woi ships 
oi austeuties and othei religious acts by the see kcis of absolute 
Truth for emancipation of the (individual) soul When all 
motivated selfish desires aie leplaced by unmotivated and 
unselfish desires for attaining the tianscendent Atman , we 
lealize the Essence of the universe as well as of all beings, 
sentient and insentient, and that realization of the non-related 
absolute Essence and attainment of perfect freedom come 
simultaneously This stateless supreme state has been described 
by the monistic Vedanta as perfect freedom which comes bv the 
lemoval of apiana 01 false knowledge and by simultaneous 
attainment of the Brahman knowledge The triple designation of 
the absolute Brahman has been beautifully explained in the 
veises XVII 23-26 of the Bhagavad Gita 

Now, to make the important chaptei UV explicit, the 
Swami says that there are three kinds of devotee* sattvic, 
rdjaslc , and tamasic But all the' devotees who aspire to get 
the absolute knowledge of the Atman , should cultivate pure 
sattva by avoiding rajasic and tamasic kinds of food, thought, 
and actions With the help of btiddhi and vichdra — intellect 
the undying light of the Brahman which is no other than 
leahzation oi immediate awareness (aporkshdtwbhutt) of the 
absolute Reality,, is attained 

The chaptei LY deals with Smmyasa and Ttjdga Distin- 
guished (vide the Gita, XVIII 1-3) What do we mean by the 
words sonny asa and tyaga The veise XVIII 2 of the Gtta says 
that sannydsa means i enunciation and tyago means abandon- 
ment of fruits of works or actions (vide the Gita* II 3, 1130, 
IV 19, IV 33, V2, V3, V 11-13, VI 1-2) A true Yogi is also 
known as a Sannyasi (vide Gtta } VI 2) Regarding abandonment 
of fruits of actions (karmaphalatyaga), it can be said that we 
should abandon the Jesuits of both the actions, physical and 
mental The mental action is also legarded as action, and it 
is true that first we think about the scheme of action m the 
mind, and then that mental scheme is applied m outwaid 
woild All actions and duties are motivated by desite, so 
desire is the cause and action is the effect Theiefore, the 
pnnciple of abandonment should be applied m both the fields, 
mental and physical Sri Krishna says “Some philosophers 
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declaie that all works or actions should be abandoned as evil 
and bondage, while otliei*> say that acts ol worship and 
austerities should not be given up” (vide Gita , XIII 3) 
Yes, good woiks should be performed for the welfare of the 
mankind, but it should be remembered that those woiks 
01 actions aie known as good, which will punfy our mind 
or heart Purification of mind is known as precondition for 
achieving Divine knowledge, but that does not mean that 
purification causes to brmg Divine knowledge in man, because 
Divine knowledge is self-ievealmg and does not require any 
help 01 medium for its unfoldment Sankara also refuted the 
doctime of ptana-karma-samucchaya , le, the doctnne that 
says jnana or biahmqnana requires the help of works foi its 
manifestation 

The chapter LVI deals with Threefold ts the Print of Actions 
(vide the Gita , XVIII 4-12) The Gtta says that tyaga or 
abandonment of fiuits of actions is of three kinds, ya\na 
(sacrifice), duna (gift) and tapah (austerity) — “yaina-dana-tapah- 
karmaK 9 (Gtta, XVIII 5) (a) Sacrifice means offering to God 
and it is the best form of sacufice (b) The best gift is that 
which is given without seeking any return, (c) Austenty 
includes physical, mental, and spiritual Cleanliness, huthful- 
ness and puufication aie the best austerities foi attaining God- 
realization Now, the acts of worship, gift, and austerity should 
be peifoimed without attachment and without seeking results 
(vide Gtta, XVIII 3) 

In the field of action, we notice two principles, duty and 
love It is tiue that Ve cannot and ought not to abandon 
a work of any kmd when we feel it is a duty, or we aie 
obliged to do it This feeling of obligation as well as 
sense of duty bind us to certain principles of our daily life 
Alt our life is a terni of duty” It has already been said 
that duty oi sense of duty is a kind of obligation or bond, 
whereas love or sense of love has no obligation The sense of 
love means love foi the Atman The Brihadaramjaka Upanishad 
said that eveiyone loves everyone not for the body, but for 
the immoital soul that shines in everyone As for example, 
the husband loves ht$ wife not for the body, but for the 
Atman , and the wife loves her husband in the similar way 
As the all-consciousness Atman shines within all beings and 
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all objects, so one loves anothei one 01 one atom attracts 
anothei item foi the mnei essence and not loi love of flesh 
01 stiuctuic So the teim duty diflcrs fiom the tcim love 
In die sense oi love, theie lies a bond oi feeling of oneness, 
wheieas m die sense of duty, theie w< find a feeling ol 
obligation and a selfish binding 

Now, while explaining threefold fuuts of action, which 
aie evil, good, and mixed, Sri Kushna says in the verse 
XVIII 9 "Whatevei obligatoiy woik is done, O Aijuna, meiely 
because it ought to be done, abandoning attachment, and also 
the Jiuit, that abandonment is deemed to be sattvw ” So 
iyaga oi abandonment is of tlnee kinds, sattvic lajasic, and 
tamasic (vide Gita, XVIII 7-12), and the sattvtc are preferable 
Theiefoie, action in the sense of duty is good, as if it is pei- 
foimed without attachment and without asking the letuin oi 
flint, othuwise action in the sense of love is better 

It should be remembered that it is desire that cieates our 
destiny So he who lenounces the fruits of woiks and aban- 
dons attachment, purifies his mind and goes beyond the laws 
of phenomena and attains perfect peace and freedom 

The chapter LVII deals with Five Causes of Actions (vide 
the Gita, XVIII 3347) The gieat thinkers of India studied 
the universal law of cause and effect or action and leaction 
The thieefold fruits of actions come to all, but not to one 
Who has abandoned the lesults or attachment to the results 
of woiks 

In the fourth chapter, Sri Krishna describes the philosophy 
of work The philosophy of work is Karma Yoga and Su 
Krishna says, 

sftssn' sftssnsj few i 
v&n wit ufa: il 
* * * * 

<rc*,T famtjrfr fcimt i 

wvtfy srjdtfa ^ u ti vi 

The contention of these veises is that when works are per- 
formed without attachment to then results, they are known 
as inaction (akaima), and they bring emancipation {mukti) 
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In the verse XVIII 13, five causes have been descnbed and 
they are seat, actoi, various mstiuments of sense- 
oigans, seveial functions of the internal oigans, and pre- 
siding deity, and Divimt> (1) The seat ol desne and woik 
is the body (2) The second is the conscious entity which moves 
the body (3) The thud thing is the vanous instalments of 
sense-entity (4) The fourth is the oigans oi activity md (5) the 
fifth is envnonment m which we live The self conscious entity 
is the sense of I The sense oi 1 is the ego The ego can be 
divided into two pai ts, one is the changeable part and the 
.unchangeable part winch is the soiuce of consciousness and 
intelligence It is the greatei 1 ( pdka ami ), and the individual 
ego is the little T (kanchd aami) Sn Knshna says He who is 
free fiom the egoistic sense of l\ whose mind is not affected 
by -passions and desires, does neithei kill am one, nor is bound 
hv any woik or its effect, though he may appear as killing 
somebody” (Gita, XVIII 17) 

The chapter LVIII deals with Thiee Impulses according to 
Three Gunas (vide the Gita, XVIII 17-25) Sn Krishna says 
about jnata, jndna, and pieya He says "Knowledge to know 
(the object), the knower, and knowing process foim thiee- 
fold nature of knwledge — ^ > 
Besides them, there are thiee medias of woik, Karana 
(instrument), Karma (action or work), and karta (doer) — 

^ffcT ” (vide Gita , XVIII 18) We cannot avoid 

these thiee natuies when we peifoim work Theie aie ten 
external instruments (kaianas), and four internal senses which 
are manas y huddhi, chitta, and ahamkara In Vedanta, chitta 
and ahamkara aie included m the senses of nun ms and budclhi 
Theie is another sixth sense, known as the Thud Eye or piana- 
nctra, by which one intuits the supreme knowledge Gods 
and goddesses possess the thud eye, because they ale the 
symbols of the supreme Deity or Absolute The Absolute or 
Brahman is intuited oi lealized by Divine knowledge, 
nay, the absolute Brahman is non-cliffeient fiom the supreme 
transcendental knowledge 

* The Swarm has discussed heie about the Sankhva philosophy 
of Kapila for explaining the gunas and the natuies of Puittshd 
and Prakriti The state of absolute eqmhbmim bungs the 
pei feet balance of mmd and at that time absolute peace and 
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tianquihty of mind come In the state of that peace and 
haimony, Divine knowledge comes This Divine knowledge 
is unique and one, and we divide it into parts in the pheno- 
menal plane or m the plane of mayo So knowledge, knowei, and 
object of knowledge as well as doer (kartd), instrument (karana) 
and action (karma) are the categones or ingredients of delusive 
woild In tiuth, theie is no duality or mamfoldness, but theie 
shines all the time one and secondless all-consciousness 
Brahman 

In the phenomenal plane, each individual has two parts, 
changeable and mortal and unchangeable and immortal Now, 
how can we get the highest knowledge which is unchangeable 
and lmmoital? Vedanta says that we can commune with the 
highest knowledge by going beyond nature Nature is trying 
to show her miraculous powers and is presenting all kinds of 
juggleiy and delusive charm Nature is going everywhere 
and is doing everything to attract us to the world The world 
is a study In this whole book ot the woild, page after page, 
we turn and studv, and aftei turning the pages we find that 
the whole book is useless and woithless Then we turn for 
achieving the highest knowledge, oi the knowledge of the un- 
changeable Reality 

The chapter LIX deals with Three Kinds of Action (vide 
the Gita , XVIII 35) There are three kinds of work and work- 
ci Three kinds of work are physical, mental, and spiritual 
ones, and they manifest according to three gunas, sattva, rafas , 
and tamos Now, he who is a spiutual woiker, is un- 
attached and energetic The mental worker is passionate and 
greedy, and the physical worker is he who is heedless, arro- 
gant, and ignorant While doing woik, we should know 
the method of discriminating freedom from bondage We 
should know that freedom brings everlasting bliss and 
happiness, and bondage brings sorrow and attachment to the 
delusive woild 

The chapter LX deals with Four Classes of Duty (vide the 
Gtta, XVIII 36-44) The life and energy of the society are the 
human beings who are possessed of different qualities and 
faculty of discrimination The Upanishad says that the 
human plane is the best plane from where men and women 
can attain Godconsciousness which is known as real mukti or 
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emancipation From very ancient time, peoples lived together 
with mutual understanding and thus evolved the human 
society Peoples were divided into four varnas or castes, accord- 
ing to their social duties and capacities Now, what do we 
mean by caste? In the Gita, we find the philosophical origin 
of caste distinction Sri Knshna says , “Of Brahmins, 
hshatnyas, and Vaishyas, Sudias, O Parantapa, the duties are 
divided according to qualities boin of nature* (vide the 
Gita , XVIII 41) The qualities or gunas were born of nature 
01 Prakritt * * \* * * Svabhava means nature 

or maya made up of three gunas The Biahmms are the priestly 
class, the Ksliatnya, the warnor class, the Vaishayas, the 
merchant class, and the Sudras are the serving class These 
are the four classes or castes These castes were not designed 
by God, but originated or evolved according to the necessity 
of the society The foui classes of people were possessed 
ol foui duties Sri Krishna describes their duties in the verses 
Will 42-44 Swarm Abhedananda says that those divisions are 
not applicable to the present society, because specific duties 
of the four castes aie changed now In olden times, the 
Biahmms were possessed of good qualities like serenity, self- 
restraint, austerity, purity, forgiveness, fortitude, knowledge, 
spmtual perfection, and conviction regarding life after death, 
etc The good qualities evolved from the sattoa-gun The 
Kshatnvas were possessed of biavery, boldness, generosity, etc 
The Vaishyas were possessed of the qualities of the merchants, 
and the Sudias used to peiform the services, i e , used to help 
and do work for others Each attained to perfection being 
devoted to his own duty 

The chapter LXI deals with Human Beings With Different 
Tendencies (vide the Gita, XVIII 45-49) As men and women 
are the bemgs of the world of maya , they are subject to three 
gunas, sattva, rajas, and tamas, which evolved as the inherent 
qualities oi categories of may a 

The soul bungs with it certain tendencies and is born with 
certain qualities which aie manifested through the agency of 
heiedity or conditions of the patents Gn cum stances relating 
to buth of the individual affect a gieat deal and modify these 
tendencies to a certain extent, but the germs of these ten- 
dencies aie not inherited by the soul which he possesses as 
32 
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a piedisposition to mhent such qualities In pei loaning 
duties, one will geneially use above, and outgiow a ceitain 
stage of development, and heie the law of action and reaction 
is predominant 

The life is divided into different stages There aie the life 
of the student life or householder, life ot retirement (vfma- 
prasthai, and life of absolute renunciation and freedom 
(smnyasa) But those divisions aie not effective now 
Renunciation (sannyasa) is the highest state that assures them 
who are fed up with desires and gratifications of desnes 
The Swami says that when passions aie subdued, the objects 
of passion lose then charm and attraction, and when chaims. 
and attractions of the earthl> things arc gone theie arises the 
transcendental Sun that dispels the darkness of ajnana 01 
avuiya 

The chapter LXII deals with Serene Spirit is Undisturbed 
by Everything (vide the Gita , XVIII 50 - 56 ) If we can please 
God thiough the acts of worship, then perfection comes 
through the grace of Him The acts of woislnp means acts 
or works done without return and by that selfless woiks the 
heart or mind is purified and m the purified mind 01 shining 
intellect the Divine reflection of the absolute Brahman is 
reflected, and then ajndna that resides in mind or intellect (as 
mind or intellect is the pioduct of apidna or nescience) is 
replaced by fnana or supreme knowledge This process can 
be said to be grace of God, otherwise God never blesses or 
shows His giace to a man 01 woman of impure mind In fact, 
Xireparation is necessary for receiving grace or knowledge 
Sankara called it piTma-ntstha (consummation of knowledge 
qjftwra qfepnftfteteC * * * * and this con- 

summation of knowledge means perfection (mukti) 

Swami Abhedananda savs ‘Here two tilings aie given — 
perfection and Brahman After reaching perfection through 
the performance of duties of daily life, we reach 
the Brahman as consummation * * First, we will have 
to find the secret, and make all the works of our daily life as 
acts of worship, and gradually the heait will be purified That 
punfication of the heart is a condition under which giace of 
the Loi d descends The grace and punfication of the heart are 
one and the same thing When heart is purified, the grace is 
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there So, m ordei to attain the grace, a Bhakta 01 devotee 
thinks of the purification of heart, and that condition comes 
ihiough Divine will But a Jnam, 01 a Kaimi, tries to purify 
his heart and he knoiu that grace of the Lord and punfication 
of heart are simultaneous The Svvimi further defines the teim 
puujicatwn which produces devotion 

We should know also what do wt mean by consummation 
of knowledge Swami Abhedanmda says that supreme con** 
summation of knowledge or true wisdom is the knowledge of 
the Absolute It is known as Self-knowledge, and Self know- 
ledge and tiue Self are identical When intellect stops, when 
mind is inactive, theie shines the true Sell or Self-knowledge 
The sense-knowledge and supieme supersensible knowledge aie 
not one, but supreme knowledge and tr unseen dental conscious- 
ness aie one and the same thing Consciousness is divided into 
super consciousness, subliminal consciousnes, and super-normal 
consciousness The range of consciousness increases when 
we remove limitations Time and space limit the range of con- 
sciousness When we rise above the categories of time and 
space, we use above ranges and then we find oi realize that 
the undivided vast sheet of consciousness shines all the rime 
.and pervades everything This limitless supreme consciousness 
is achieved when through the power of discrimination [uveka 
and vichara) we come to know the self-shinmg source-conscious- 
ness The source-consciousness does not require any pi oof for 
its existence, as the sun does not require the light of a lamp 
to be seen Devotion 01 ntstha, which means knowledge, is 
requned foi recognising Nishtha or knowledge aided by all the 
favourable conditions of its rise and development and freed 
from all obstacles, culminates in a firm conviction by one's 
own experience (atma-prattjaya) “When knowledge of unity of 
the absolute Self culminates m a firm conviction by ones own 
experience, then knowledge is said to have attained supremo 
consummation which means jnana-ntsihd or devotion to 
knowledge’ 

The chaptei LXIII deals with Lord wtd S in render unto 
Htm (vide the Cita, XVIII 57-83) Sri Krishna says that peifec- 
bon can be attained either through devotion, or light know- 
ledge The tiue lover of God foigets himself or his separata 
■entity when he loves God The real meaning of ‘love' is 
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expiession ol oneness So a Bhakta when peilorms works as 
woislup oi God, he ioigets lus sepaiate existence, as a Jnani 
lemovcs his sepaiate ness thiough pidna oi vicluira Su Kushna 
says ‘But he who peifoims all actions, having taken lefuge 
m Me, leacli by My grace the evei lasting abode of peace' 
So we should take leluge in God, we should withdiaw our 
mind fiom the senses and sense-objects and should fix the mind 
upon the supreme Soul The Kathopanishad also said 

> TOSJRIJlcr ixsmrt |Really senses take away 
oui mind liom the self-shming Atman , and so we should be 
alert foi fixing our mmd on God We should learn to rule over 
the nature which deludes us and should intensely long for the 
fulfilment of the supreme goal which is known as mukti or 
right knowledge Naturally we have made ourselves the tools 
m the hand of maya , so we should turn our eyes and attention, 
to Mayavin who is, m essence, the all consciousness and all- 
bliss Biahman 

The chapter LXIV deals with Doubts of Arjuna were 
{ Rernoved (vide the Gita , XVIII 63-78) The mahdvdkya ‘Thou 
ait That or ^ *1% ieveal knowledge of the Brahman 

This revelation does not come through scholarship and book- 
knowledge, thiough mere intellect and vichara , but it comes 
through divine communion or right knowledge Ritual, cere- 
monials, and symbols have tlieir values, but they cannot reveal 
the absolute Iruth By taking lefuge in God, says Sn Krishna, 
we can get it This revelation comes like a flash, and when it: 
touches the heart, darkness oi nescience (avtdya) dies away 
forevei and ever This revelation does not i equire any temple or 
church or mosque, but it requires only sincerity and deep 
penetration into the cote of Reality 

Now, legardmg the sayings cum- teachings of the Gita, the 
Gita itself lias summarized them in the last portion of the 
eighteenth chapter Aquna as a Sadhaka had many questions* 
and doubts arose m him, from time to time and Sri Krishna 
as lus fnend and teacher answers questions and clears the 
doubts of Arjuna All the questions and answers, it is said, 
weie heard by Sanjaya, and they were rolated to the blind 
monaich Dhritarastia "Thus have I heard this wonderful 
dialogue between Lord Krishna and the great Arjuna, which 
makes the hair stand on end” (vide the Gita, XVIII 74)- 
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Sanjaya heard the dialogue through the grace of Vycisa and 
received the powei of heaung thiough ecstatic vision Sanjaya 
also witnessed the visoarupa or universal form of Sri Krishna 
thiough Divine vision 

The chapter LXV deals with Conclusion of the whole dis- 
cussion of the Bhogavad Gita The eighteen chapters of the 
Gita can be divided into three parts, containing six chapters 
in each, and these three paits correspond to three parts of the 
divine sentence Thou art That oi cTcf le the 

individual soul is no other than the Brahman 

The nmshkarma-karma-yoga, as instructed and prescribed 
by the Gita , is a unique contribution to the world of ethics 
This Yoga seems similar to categorical imperative or moral 
law as said by Immanual Kant But there is a difference 
between the two ethical laws as forwarded by Sn Krishna and 
Kant, because Kants ethics of mashkarma or duty for duty’s 
sake involves the concept of right and obligatory duty, whereas 
Sri Krishna’s ethics of natshkarma involves the concept of 
good which is the highest one superior to right *md clntv The 
Gita teaches also true kmd of love which knows no condition 
or selfish motive This true love or prema is recognised as the 
precondition of pianamstha or consummation of knowledge 

The Gita admits the importance of bhakti or devotion which 
is taught by the school of Fanchardtra and othei Vaishnaia 
literature The Gita admits also the theory of grace or knpd, 
which is umveisal Swarm Abhbedananda explains grace as a 
state of relaxation, which conics under certain conditions Any- 
thing that is spiritually uplifting and ennobling, anything that 
brings right knowledge to the soul, and comes from the all- 
powerful infinite source, is grace The Swami says that as we are 
the children of God, we shall get grace of God, and by our 
birth-right we shall receive it 

The Gita teaches Karma Yoga, Raja Yoga, and Juana or 
Sankhya Yoga (a) The Gita teaches Karma Yoga or selfless 
work or performance of work in the spirit of worship of God 
The Gita says that if we perform works without the hope of 
its fruit or return, then that selfless woik will puufy our mind, 
and puufication of mind means tiansforamtion of nuncl into 
its essence, the pure consciousness or chit (b) The Gita teaches 
Raja Yoga 01 the methods of concentration (dhatana), medita- 
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tion (dhyana) y and superconscious { samadht ), and also to reach 
the state of concentration and meditation The Gtta teaches the 
piactices of shama } dama y Utiksha , prandtjaui , pranm/rmia 

etc (c) The Gita teaches Jnana or Sankhya Yoga which involves 
the pi ictice of discrimination or neti-neti vxchdra The path of 
knowledge, says the Gtta , teaches all to get rid of the limita- 
tions of time, space, and causation which aie known as rruiya 
or nescience 

The Gtta teaches theism ( dvattavada and bhaktivdda), and 
does not ignore monism (advaitaoada) The Gita legards God as. 
the supreme and peifect Man or Puiushottama who is known 
as the tians-empirical supreme pnnciple which saturates as well 
as transcends Kshara and Akshara — the world and being and 
God 

The Gita admits both personal and impersonal — detemnnate 
and mdeteirrunate — immanent and transcendent — aspects of 
God 01 the supreme Principle So we find that the Gtta has not 
pi escribed any ugid practice for all, as it admits dualism,, 
qualified non-dualism, and non-dualism or monism The Gita 
maintains that isms may didei faiths, and spiritual piactices may 
diffei, but the ultimate goal is one and the same 

The Gtta being an e\trict of all the Upamshads or Vedanta, 
teaches the Atman-Buxhman universal Principle which unites 
both the individual and the universal as well as the immanent 
and the transcendent Reality The universal teachings of tho 
Bhagavad Gtta that which l nows no barrier of caste, creed and 
denomination, but they embrace all and harmonizes all So the 
followers of the Gtta should have to break the chain of delusion 
and should dive deep into the core of the Essence or 
universal Spirit, the Pumshottama 



CHAPTER XXXVIirj 

Ifc - r 

FULFILMENT OF ALL DESIRES 

Out eaithly life consists m constant efforts to fulfill our natural 
desires The desire is like the propelling poweis of the 
machine of our minds and bodies It may be compared 
to the steam of a huge engine As an engine cannot work 
without steam powei, so the machine of our mmds and 
bodies cannot perform any action without being propelled by 
the power of desire If we do not have desires at all, then 
we would be like chairs, like the will, or like any other inanimate 
object Desires have tremendous desires, and we do not 
understand exactly how much power this desire has 
Science tells us that all the internal oigans of our bodies, aie 
but the results of our desnes 

The desne to see has produced this retinas of optic nerve 
The desire to hear has produced the desire of hearing The 
desire to eat has pioduced the desire to masticate The 
desire to bieathe has caused the lungs, and the brain is pro- 
duced by the desire to think The desire to walk and to 
cease has produced the legs, feet, and the desire to feel has 
produced the hands 

If we do not exercise our desire, for instance, if we lift 
the hand and let it remain there, it will die, but by exercising 
om desire it will fulfill our purpose In shoit, as all the sense 
organs and external organs are nothing but the offsprings of 
the desires of those minute germs of living substance, for 
what is ordinarily understood by natural selection, is nothing 
but the expiession of desire These desires are latent m us 
We do not get them from outside, but they arise from within 
We bring these desires, and we are born with them They 
are so latent that they come with us wherever we go 

There are various kinds of desire They may be divided 
mto three geneial classes 

First — The desire to live 

SrcoND — The desire to enjoy life 

Third — The desire to avoid pain and suffering 
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These thiee kinds of desire he at the root of dl woiks 
that we perfoim during our life-time 

The desue to live is the most universal of all othei desires 
Its expiession is not only to be found m human beings, but 
also m the lowei animals and in ah living cieaturcs, and in 
vegetables Wherever theie is a desire for food, there is a 
desire to nourish or drink For nourishment, there is also to 
be found the expression of this universal desue to live Ii 
this desue to live did not exist in our soul, and were not 
latent in each human soul, then no human being would take 
so much trouble to earn Ins living, or would face such com- 
petition and struggle for existence All humanity would have 
committed suicide long ago, and tins woild would be a 
barren desert, if this desire did not exist at the time of all 
manifestations of life Think of all the time we spend, m 
order to sustain life to keep our body in good health, to 
preserve out physical forms How much time the Faith- 
healers and Christian Scientists aie spending to keep it in form 
All desires to eat, drink, and clothe ourselves, to have heat 
and cold air m hot weathei, are but secondary desires They 
are but the outcome of one desire, which is universal, and 
that is desire to live When the question of self-preservation 
is answered by supplying ourselves with all the ncessanes 
of life, then arises the desrre to prolong existence beyond one s 
own life by begetting children, which is another form of desue 
to live Veiy few people understand this. The desire to 
propagate children is the outcome of the desire to live m the 
form of children Therefore, marriage, taking care of children, 
is all the expression of the animal desire, and that universal 
desue to live keeps its existence by propagation 

Along with the fulfilment of this desire to live come other 
desnes The desue to enjoy life, and therefoie, to avoid 
pain, sorrow and suffering go together, and you cannot separate 
them The first is the desire to live Intrinsically we like 
those things which bring a pleasant sensation, or an agreeable 
feeling We hate those things that are unpleasant or stand 
m our way of fulfilling our desire to live For the desire to 
live and to enjoy life, all human beings like other lower 
animals aie constantly busy in fulfilling these desires Those 
who lived m the past, did the same as we are doing, and those 
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who will live m the future, will continue to do the same 
The desire to live again causes the fear of death, which is 
considered to be the terrible enemy of life and all enjoy- 
ments Wherever we find the desire to live, theie is also to 
be found the expression of that fear of death in all human 
beings as also in lower animals We do not like to die, but 
every one is subject to death There is nothing m the universe 
that will not die Everything that is bom, must come to an 
end No matter, however strong our desire to live may be, 
we cannot keep this body forever, but it will pass away also 
m time We may take special care of the body We may 
try to cure all the diseases, bringing all the comforts and 
luxuries together, but still we will not be able to keep this 
body forever If a man possesses all the comforts of life 
with all the wealth of the whole nation, nevertheless, he will 
not be able to live forever on this earth, consequently he will 
not be able to fulfill that desire to live on this plane forevei 
Those who are materialistic m their views and consider 
that death is the end of life and nothing remains after death, 
have neither object, nor solution to fulfill that desire, but 
those who understand the true nature of life and its meaning 
and purpose, leahze that death is only the means to change, 
and that entity or being which is the highest, does not die, 
but continues to live even when this gross physical body is 
reduced to its elements But there are some agnostics, who 
think that if we cannot live forever, let us beget children and 
live in the form of posterity in the form of children, grand- 
children and great-grandchildren These thinkers dwell on the 
surface They do not go deeper than the surface They do not 
understand the nature of life, nor its meaning and purpose of 
which they do not know So long the desire exists m the soul, 
it must continue to live on this plane or some other plane 
It will also continue to manifest that desire to live always 
This is one of the strongest proofs of immortality or immortal 
nature of life 



’ CHAPTER XXXIX 

* GODDESS DURGA 
THE DIVINE ENERGY 

In India, the woiship which surpasses all others m excell- 
ence, is of Goddess Duiga among the Hindus Looked upon 
with profound regard by them, it may be called their national 
festival In different parts of India, Goddess Durga, the 
Mother of the universe is adored in different names, such as 
Amba and Ambika m Kashmir and Deccan, Hmgala and 
Rudrani in Gujrat, Kalyani m Kanyakubja, Uma in Mithila, 
and Kanyakumari m KumanKa Thus the autumnal Durga- 
worship or the divine ntua! called the Navaratra (the Nino 
Nights Worship) is held evervwheie m India, fiom the 
Himalayas to Cape Comorin and fiom Dwataka and Hinglaj 
of Beluclnstan to Pun the holy land, of Sri jagannath Also 
the Buddhists of Nepal Bhutan Sikkim, and Tibet have their 
nme nights' ritual And what is more, the Goddess is being 
\eneiated and worshipped m places outside India, such as, 
China, Japan, Kambuja, Champa, and Java, where Hinduism 
and Buddhism had been preached 

There is in the Buddhist scripture of Mahayana, a refer- 
ence to Goddess Vajratara,— still another form of Goddess 
Durga, who is, even todav, worshipped in countries like 
Tibet China, and Japan It is true that the Rig Veda does 
not contain any reference to Goddess Durga, but it contains 
the hymn called Dein-sukta, which is recited at the time of 
Durga-worship The Mother of the universe, the pnmoidial 
Energy (Adyasakti), described in the Dem-mJda is given 
the form of appearance of fire 

It is stated m the scriptures that Daksha-Prajapati per- 
formed many sacrifices Of these, one sacrifice called 
Parvati-Daksha has been referred to in the section S tttapatha 
B rahmana belonging to the Yajur Veda The altar for that 
sacrifice was accordingly named ‘Daksha-tanaya* which, m 
Rig Veda, is mentioned as ‘Daksha-tana* 

In the Ramayana, one does not find any reference to 
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Goddess Durga But, in different places of the Mahabharata > 
the name of Durga and hymns and eulogies m her honour 
are to be met with Theie is, in the sixth ch^ter ot the 
virata-parva , a hymn composed by Arjuna m praise of Durga 
In the Blusma-pai va, again, we find Sn Krishna advising 
Arjuna to mike an obeiscence to Durga before the commence* 
ment of the battle and pray for success The Durga of the 
Mahabharata was a four-armed and four-faced vugin of dark 
complexion Referred to as the slayer of the Asmrn (demons), 
she was a goddess dwelling in the Vmdhya mountains 
delighting in wine, flesh and animal sacrifices In the same 
Virata parva , again, a hymn m praise of Duiga describes her 
as a virgin of the family of NandalGopa, not yet the wife of 
Siva Durgi was then the goddess of the non-Aryan Sabaras 
(who put on the leaves of turmeric plants) Perhaps for that 
reason Duiga is given the name of Parna-saban implying 
that she remained the goddess of the Sabaxas and wore the 
leaves used by these people Durga was also the family deity 
of the Gopas ( oi Ahiras or milkman) of the Vindhya mountains 
Durga was worshipped by such nbonginal tribes as 
Sabaras, Varvaias, and Pulindas She is also spoken of as a 
goddess, delighting m wme and flesh Perhaps for that reason 
the autumnal Chandi- worship is called the Sabarotsava — a 
festival of the Sabaras In the Kahkapurana , the Sabarotsava 
is spoken of as a ceremony to be held compulsorily at the 
time of the immersion ot the goddess It was then the 
custom to invest the ceremony with obscene dances and 
tribal songs The same custom even now prevails among 
the dhuhs (persons playing on drums) at the time of con- 
signing the image mio the river 

Duiga and Chandi were also the deities of the tribe called 
the Kiratas Hence Chandi is named Kirati or Kiratmi In 
the Padma-purana as well as in the Skanda-jmrana, it is 
described that at the request of Brahma the Goddess of 
Night entered the womb of Menaka, the queen of Himalayas, 
the shrouding complexion of Uma made her dark in colour 
This proves cleaily that it is the Vedic Goddess of Night who 
is being woi shipped as the Parvati m the Puranas Uma was 
born on the blight fourth day of the lunar fortnight of the 
month of Jaistha, hence the Vrata called Uma-chaturtln is 
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obseived on that day. 

The Puranas descnbe Durga as Katyayani A great Rishi, 
Katyayana by name, practised severe penance, on the 
Himalayas One day to this hermitage came Biahnia, Vishnu 
and Maheswara There, m a watchful mood, with a view to 
slaying Malnshasura, they drew forth from their beings emi- 
gres which coalesced to form the deities Since she was first 
Worshipped by the great a goddess, who was no other than 
Duiga, the essence of all Rishi, Katyayana, she came to be 
called Katyayam (or the goddess adored and worshipped by 
Katyayana) This Goddess Durga came into being on the 
fourteenth of the dark fortnight in Asvma, she was worslnppc d 
by Katyayana on the seventh, eighth and ninth days of the 
bright fortnight in the same month, and on th* tenth she 
killed Mahishasnra Since Durga sprang fiom the energies of 
Biahma, Vishnu, and Mahesvara, she personified all their 
brilliance and power Another name of Durga is Narayani 
meaning theieby that she is Mahamaya /Ydyasakti (the great 
cosmic illusion, the source of the primordial Energy) m the 
form of a Yogic trance, and hence a part of Naiayana sleeping 
on the huge, many-headed snake, the Seshanaga, on the 
primeval waters (karflnfl shdHJfl) m the seventh ehaptei of the 
Ganesh Khanda, belonging to the Brahma vaivarta-purana , 
Narayana says, 

s feqsff ^ sififrT ^ err sRifr <rcr i 

W <STT hz ^3fJT II 

O 

On the first day of Durga-worship it is the custom to pay 
regard to an image of a goddess made of the leaves of nine 
plants and supposed to represent Durga The said image is 
called Nava-patrika (commonly called Kala-bau), or the 
Goddess Durga m her rune forms This Nnoa-pafrika consists 
of varied types of fruits, loots, corns and flowers 

Now, who was Saiasvatii* In the Vedic time, Sarasvati was 
a big rivei on whose banks were performed all the holiest 
sacrifices by the Aryan Rishis There chanting the sacred 
verses of the Vedas they would invoke and worship various 
deities While the Aryans lived on the banks of this nvei, 
there occuried the giadual efflorescence of their religion, know- 
ledge, ethics, and arts It was through the grace of this river 
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that then agriculture and commerce expanded and their social 
life got organised In the Vedic age, tlieiefoie, Sarasvati, 
though a river, was legaided as the piesiding deity of all 
branches to knowledge, such is fine arts, mechanics and the 
art ot music and dancing Later when the image of Goddess 
Saiasvati was conceived, the symbols of the river, the water, 
the lotus, and the swan — were retained, while, at the same 
time, in her hands weie placed a book, a pen, and a vena, 
and the complexion of her bodv was made gleaming white, 
suggestive of pure illuminating knowledge of wisdom Being 
thus identified with the Goddess of Speech personifying the 
Sabda-brahman or Sphota 

In the Buddhist Tantra, Saras vati is known as Mahasarasvati, 
V ajra-veena-Sarasvati, Vajia-Sarada, Arya-Sarasvati, Nila- 
Sarasvati, etc In the Hindu scriptures, the forms of Sarasvati 
have been conceived m different ways There we find Simhava- 
hanTSai as vati, Hamsavahana-Saras vati, M ay uravahana-Saras vati, 
Nrltta-Saiasvati The complexion of Sarasvati is white which 
lepiesents the suddha-sattva-gana 

Similaily Devi Laksmi is the representation of the setting 
oi evening sun, as Devi Sarasvati is conceived as the rising 
or morning sun In the similar way, Devi Duiga is known as 
the representation of the midday-sun Laksmi is also known as 
Sn, though m the Pauramc age, Sri and Laksmi were recognised 
as two diffelent deities In the Sninti age, it is said, Sri was 
identified with Sri-Devi Some of the Western scholars identify 
Laksmi as the Buddhist goddess Grunwedel is of the opinion 
“The worship of this popular goddess (Sn Laksmi) must have 
prevailed m Buddhist times throughout the whole of India” 
But opinions differ, because most of the scholars are of the 
opinion that the Buddhists boriowed many Hindu deities m 
their list of pantheons The Buddhists identify Laksmi with 
Manjusii 

Now, who is Ganapati? Ganapati is one of the forms of 
the sun, the Mithra Ganapati or Ganesha is known as the pre- 
siding deity of the evening, which is recognised as the Sandhya- 
devi In the Puranas, Ganapati is described as the son of 
Siva, who is known as the sun or Mithra In the Buddhist 
scriptures, Ganapati is known as Vtnayaka 
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Kaitikeya accompanies Ushadevi, who is no othei than 
Saiasvati Kaitikeya is known as the wainoi deit\ kaitikeya 
helps Saiasvati, ie, Uslndevi to manifest heiself, and so 
Xurnaia-Kaaitikeya is described in the Bhattshya-puutna as 
Skanda, the Saktidhaia 

Kaitikeya is invoked on the last day of the month of 
Kaitika in Bengal In the Deccan too, the woiship of Kaitikeya 
Is specially popular In the piovmce of Madias, there aie 
many devotees of such gods as Siva, Vishnu, and others, 
those who worship Kartikcva aie also large in number This 
is why one finds m Madias so many temples of Kartikeya 
togethei with those of Vishnu and Siva The South Indians 
invoke Kaitikeya everyday m the names of ‘Kumar-Swamu 
and Subrahmanyadeva, and with great eclat they bring out 
piocessions with the innge of the deit) on the date ol Kaitikeya 
worship eveiy yeai In Madras, Kartikeya is specially recog- 
nised m the names of Subrahmanya which, according to the 
people of Madras, is just another name of the deity But the 
fact is that Kartikeya and Subrahmanya are not the deity, since 
the hymns with winch they are invoked give different descrip- 
tion of then forms and complexion While Kartikeya is 
depicted as being radiant like molten gold, Subrahmanya is 
pictuied as being bright, red like vermilion The form of 
Kaitikeya nding on a peacock conceived of in ancient 
times at the sight of the rising sun at dawn With the sun- 
use, darkness is dispelled That darkness represents the Taia- 
kasma of the Puranas The colour of the early sun jesembles 
molten gold The colour of Kirtikeya has theiefore been 
golden The rays of the early sun are dispersed everywhere 
The expanded tail-feathers of the peacock carrying Kartikeya 
is suggestive of those scattered ravs of the sun 

It is said that on the sixth day after Kartikeya was born, 
he killed Taiakasura For this he came to be called Deva- 
senapatt, or the commander-in-chief of the gods According 
*o late Nagendia Nath Basu the great oriental scholar, the 
woiship of Skanda or Kartikeya was the oldest religious ceie- 
mony in Bengal After the fourth cental y A D , the Gupta 
Kmperors such as Skapdaguxita, Kumaiagupta and othei s used 
to woiship Kartikeya In the seventh centmy AD, the 
Chalnkya Kings of the Deccan introduced Skanda-worship with 
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avid intei est But, in Bengal, Durga-worship was introduced 
lor the fust time m 1550, dunng the reign ol the Mughal 
Empeioi Akbar, since then the image oi Kartiheya also n 
being woi shipped with great legavd bv the people of Bengal 
Dunng the reign oi the Mughal Empeioi Akbai, Udaya 
nai a>ana, who was the father of Kallukbhatta, the comment a 
toi on the Manusamhita , desned to peifoim a gieat sacnfice, 
and ioi this he sought the counsel of the great scholai, Ramesh 
Sastn, the Royal pnest of lahirpur m the district of Rajshahi 
According to Ramesh Sastri, the Hindu scriptures mention 
foui gieat sacrificial utuals which aie Visvajit, Rajsu>a, 
Asvamheda, and Gomedha But since m the Kaliyuga (imply- 
mg the era of sin and degeneiation), it is impossible to make 
necessary airangements for these sacrifices, Ramesh Shastn 
advised Udayanaiayana to perform Durga-worship after 
Kallukbhatta’s son, King Kansanarayana performed the 
festival of Duiga-worship by spending neaily nine lacs of 
rupees The procedural rules of Durga-worship were also laid 
down by Ramesh Sastri In the sixteenth century, A D , 
Raghunandan who was well versed in traditional law, wrote 
on the subject of Durga-worship in his book, Htthtfatva m 
which he prescribed the rites and customs of Devi worship 
When the leader of the Vargees, Raghuji Bhonsle of Maha- 
rastra (King of Berar) came to Bengal to collect Chauth , he 
performed in Katwa, near Navadvipa, Durga-worship accord- 
ing to the customs then prevalent in Bengal 



! CHAPTER 

tl_ - 

1 HOUGH IS ON 
YOGA, UPANISHAD AND GITA 

RAJA YOGA 

The mind'Stuff is divided into five states (or phnes) according 
to its five manifestations Vyasa in his Sankhya-pravachan - 
vasya mentioned about these five states of the mind m connec- 
tion with the aphorism I The commentator 

Vyasa said that the five planes of clutfa (mind) is wandering, 
forgetful, occasionally steady or distracted, One-pomted, and 
restrained Vachaspati Mishra (and also Bhojaraja) said 

(2) The wandering (kshipta) condition of the mind (chxtta) 
is that m which it is always thrown by disturbing active 
energy (rajas) towards these and those objects, and is thus 
extiemelv unsteady 

(b) In the forgetful stupid (mudha) state, the mmd is 
possessed of the modification (vritti) of deep sleep on account 
of the excess of inertia which is the quality of tamas 

(c) The occasionally steady or distracted (vikshipta) state 
is differ entiated from the wandering The diffeience consists 
m the occasional steadiness of that which is for the most part 
unsteady This excess of its unsteadiness is either acquired, 
or brought about by the obstacles of disease, disinclination, 
etc, to be mentioned later 

(d) The one-pointed ( ekagra ) is that which moves along 
one line only 

(d) Tlie restrained or suppressed (niruddha) state of the 
mind is that in which all the mental modifications have been 
resti amed, and exist only as potencies 

In fact, the Hindu psychologists have divided mental 
conditions mto five diffeient parts The first one is the 
scattered state of the mmd, or kslnpta The next is the 
mudha that is stupid The scattered state ( kshipta ) is one 
extreme, and the stupid (mudha) is the other The mmd 
is wholly idiotic, cannot think, cannot see anything clearly^ 


XXXX 

'JSA' 
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The thud state is ukshipta that swings between two extremes, 
sometimes tremendously, active and sometimes wholly stupid* 
ihc fouith state is called ekagra, the one-pointed state of: 
the mind The fifth state is that of the mind which is held 
under lestraint oi absolute 'conti ol by the will-power In 
that state, the oneness of the senses are completely closed 

When the mind is concentrated to some subtle object, it is 
known as savtchara When the mind is concentiated in the 
objects of senses, it is called sananada , and when the mmd is 
absolutely concentrated m the Atman , the non-i elated pure 
consciousness, then it is known as ashmita-yoga Vachaspati 
Mishia defined (a) vitarka as a supeificial attempt of the mmd, 
because it has the gross phenomena for its sphere of action, 
(b) vichata as a meditation which has fofhfs sphere of action, 
the causes of the gross phenomena, the subtle elements, the 
five tamnatraSy the manifested and the unmanifested essence 
of matter (the luxga and the alinga ), (c) ananda as the blissful 
modification ol consciousness which consists in the illumina- 
tion of the mind, as legaids the acts of sensation, with gioss 
phenomena foi their objects, and (d) atfimtta or egoism as the 
consciousness of being one with the Self or Atman Egoism is 
the subtle ciuse of the instiumental powers inasmuch as they 
are born out of it, and egoism appealing as the Self, the subject 
is the consciousness of being one with the Self , 

In the case of sensation, when any sensation arises, it 
comes through some nerves and by certain stimuli the nervous 
mattet is agitated, and this agitation flows m the form of a 
current thiough the nerves until they reach the cortical cells 
of the hi am So, sensations, 01 vibrations of the external 
objects which come thiough the nerves, aie nothing but 
suggestions, and these suggestions aie carried by these nerves 
to the brain 

The brain is like a higher office or court, and there 
remains, 1 e, shines the self-consciousness as an officer or a 
judge That self-consciousness controls and conducts every- 
thing by the help of the mmd Generally we consider the 
mind as the director of all things but, in truth, the mind 
is an instillment, and it has no consciousness of its own It 
appeals as conscious, because the Atman , the storehouse of 
consciousness 01 knowledge, shines behind it So if any kind 
33 



514 


SWAMI ABHEDANANDA 


of incident happens in the outside woild, the duty of the 
mind is to send them at once to the brain The mind sends 
those incidents to the highei office (couit of the biam) in 
the form of a message 01 cuuent The couit 01 biam 
leceives that message* and sends foilh again to the mind 
The mind then receives it and affirms it, and this affnmation 
of the mmd is no othei than sensation or peiception Iheie- 
fore, there must exist a conscious entity for becoming 
sensation 01 peiception This conscious entity is the ego, or 
the Atman The ego 01 Atman is the doei of everything, but 
it does eveiy thing thiougli the medium of the mmd The mmd 
being a medium does everything foi sensation, or feeling, or 
peicejition But, m tnith, the ego or Atman is the source and 
dnector of the mmd, and without the ego 01 Atman, the 
conscious entity, psycho-physical condition is not fulfilled 
As foi example, when the ego 01 Atman goes out of the 
gross physical body, the body remains as dead, and theie 
remains no sensation or feeling The body with its face, eyes, 
nose, ears, and other oigans remains as it is, but the organs 
are not possessed of feelings or sensations 

Perception or every kind of sense experience involves a 
psychophysical condition or process In Advaita Vedanta, 
knowledge or consciousness can be said to be an experience 
oi peiception, because until and unless knowledge or con- 
sciousness m the forms of the knower (fnata), the known 
(pxeya) and knowledge (]nana, the process) become one, so 
long an experience, or a xierception, does not happen Advaita 
Vedanta says that immediate peiception (pratyaksha) as a 
piocess (pramana) is that which gives rise to a modification 
(vrittt) and it manifests consciousness (chit) So, from the 
standpoint of Advaita Vedanta, consciousness (clut) itself 
is regarded as an immediate valid knowledge or perception 
(pratyaksha-pramana) The subject T or the internal oigan 
(antahkarana) and the object (otshaya) aie the presupposition 
of the act of perception Consciousness (chit) is the ground 
or substratum (acUnsthana) of all of them This conscious- 
ness shines always in both the subject (antahkarana) and the 
object ( vishaya ) The subject is known as pramata or prama- 
tn-cJmtanya Pramata ox pmnatri is the subject and con- 
sciousness is chit , and m this sense, pramata when it is m 
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the internal organ (antahkarana), is called the pramana- 
chaitanya And m this sense when it is in the object, it is 
-called vishaya-chattantja 

Now, the internal organ (antahkarana) is the abode of all 
modifications (vnttis) or t>r*rt*-consciousness The consciousness 
(chit) that lesides in the Atman (leally pure consciousness it- 
self is the Atman) goes out of the body thiough sense organs 
to the object, and when it (consciousness) comes m contact 
with the object, it assumes the foim of the object This foim 
is called the antahkarana-vrttti In fact, this vntti is a state 
of antahkarana Now, when consciousness (chit) goes out of 
the body through space and coveis the object, the subject- 
consciousness, the process- or space-consciousness and the 
object-consciousness ( pramata , pramana and prameya chait- 
anya) become one, bemg completely identified with one 
anothei As foi example, when watei is raised from a tank 
and is taken to a field through a canal or passage, then water 
of the tank, water of the canal for passage, and water of the 
field become one or identified Such also happens in the case 
of perception or sensation During perception, all conscious- 
ness of the subject, object, and process are one or 
identified Three kinds of consciousness (pramata, prameya 
and pramana) that occupy the same point of space ai e identical 
Specially the Advaita thinkers somehow assume that the things 
that occupy the same point of space > are identical So before 
knowing an object, or a thing, it is not known, and that means 
there is non-knowledge of the object, or of the thing 
Nescience (ajnana) obscures the object or thing, which is also 
the product of nescience ( apiana ) Now, consciousness (chit) 
that lies m modification (vritti) really destroys the nsecience 
(apiana) that exists in the object or thing, and then the object 
or thing is revealed So Advaita Vedanta says that an object, 
or a thing (vtshaya or vastu) is not known by perception 
(pratyaksha) when theie is nescience (apiana) in the vishaya- 
chaitanya, and from this it follows that knowledge of peicep- 
tion 01 piatyaksha (of an object, 01 of a thing) presupposes 
clestiuction or removal of nescience (apiana), and simultaneously 
the object 01 thing is levealed, le, perceived 

As for example, there is a jai It is not known, because 
there is ne science (ajnana) in the consciousness (chit) which is 
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the giound (adhisthana) of nescience (apiana) The jar comes 
m contact with the eyes of the peicipient His internal oigan 
(antahkauina) goes out thiough the outlet of the eyes, and 
leaches the jai Then the jar and its modification (urdfi) 
occupy the same point of space In the modification ( vriih )» 
theie is the piocess-consciousness (pramana chaitanya), and nu 
the jai, theie is the object-consaousness (otshaya-chaitanya) 
On account of modification ( vritti ), nescience (apiana) that lies 
or resides m the object-consciousness, is destioyed or removed, 
and as a lcsult of tins, the piocess consciousness (pramanu- 
chaitanya) becomes identical with the object-consciousness or 
vtshaya chaitanya This identity (tadatmaya) is known as the 
knowledge of perception (pratyaksha) Now, it is a fact, as. 
I have said befoie, that fiom the standpoint of consciousness 
01 chit there is neither difieience m it as the subject-conscious- 
ness (pi umatri-chaitanya), object-consciousness (vtshaya- 
chaitanya^ and the process 01 relation-consciousness ( pramatia - 
thaxtanya ), nor does it need to be identical The difference lies 
that it is supenmposed (adhyasta) only from the standpoint of 
nescience (apiana) and its products So, altei the differences 
is made, the necessity anses foi identifying one consciousness 
with anothei consciousness 

According to Advaita Vedanta, peiception (pratyaksha) is 
of two kmds, savikalpaka and mrvikalpka A peiception of an’ 
object that involves i elation (samyoga) of the substantive and’ 
the attributive, is savtkalpaka , as for example, a jar is qualified' 
by jarness In the mrmkalpaka pratyaksha, there occurs no 
relation between the substantive and the attributive, but per- 
ception becomes only of that which exists 0 9 
Some of the Western psychologists also admit that the subject 
recognizes the object, because the object is one with the 
subject Regarding the process of lecognition, the scientist^ 
philosopher Whitehead said "The awareness of an object as 
same factoi is what I call recognition * c Recognition is an 
awaieness of sameness” Some of the Critical Realists also 
admit it But the Vedantic conception is more mtional and 
cntical 
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The Bhagamd Gita says, 

JrffcT IIH l 4 )^ 

That is, "but know that to be imperishable by which all this 
is pervaded None can cause the destruction of that Atman , 
Ihe Inexhaustible' The Atman 01 Brahman is known as S at, 
the Real, by which all this universe, including akasha, is per- 
vaded by akasha or space The Atman does not undergo the 
changes of increase and decrease, and is, therefore, 
an exhaustible 

The Atman in the form of vital energy {pranasaktt) per- 
vades eveiy thing of the universe All materials senses mind, 
and intellect draw foice or energy from the pranasaktt and the 
■expansion of this energy is known as evolution or snsti 

The scientists have noticed that the vast universe is 
coveied by atoms and molecules, le, by electrons, and even 
an inch-space is not devoid of atoms and molecules Ihe 
pranasaktt satin ates and animates all the atoms and mole- 
cules, and theie is vibration in them The pranasakti or 
Prana is non-different from Prajna and Atman The Atman 
is the Brahman In the Upam&had , it has been said that the 
Avhole universe is pervaded by the Brahman The Biahman 
assumes thiough mayo the forms of the individual souls, 
world, God, and otheis The idea of non-difference is know- 
ledge or prana, and idea of difference is non-knowledge or 
ajnana Unreality or ajnana is known as false knowledge In 
the Adhyasa-bhasya , Sankara defined ajnana or adhyasa as 
'atasmmstad-huddhihy 1 e , we consider unreality or reality for 
supenmposition As foi example, we mistakenly take an oyster 
as a silvei, or a rope as a snake, and this mistaken knowledge 
is non-knowledge or ajnana We see oi take the unreal world 
as real, but, m truth, the wot Id being ever-cliangmg, is unreal 
Imithya 01 asat) In reality, the existence of the gioss universe 
is meaningless, if we do not consider that existence belongs 
to the undying immortal Atman or Brahman When divine 
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lealization (pratyakshanubhuti) happens, we feel that the 
existence of the umveise is non-diffeient fiom the existence 
of the Atman or the Brahman 1 The Bialiman is known as 
sat-chit-ananda ox existence-consciousness-bhss In the Upam - 
shad > the Biahman has been called Sat , ie, pure Existence 
So, if we lealize that the universe is pervaded by the existence 
of the Biahman, then we will also lealize that the Brahman 
only exists, and all things of the umveise being pervaded by 
the existence of the Biahman (including the umveise) aie 
non-different horn the Biahman A realized soul sees, if , feels 
the umveise as the Brahman, as a scientist feels that all 
material objects are the product of spuit or energy The direct 
lealists may not admit it, but the idealists, 01 the spiritualists, 
see eveiy thing as manifestation of spirit or energy It should 
be lemembeied that in this world of experience, we mainly 
admit two methods or theories, realism and tdealwn Realism 
maintains the leahstic attitude of rmnd, which is the instinc- 
tive belief or vision of man, it is, therefore, as old a j> man 
Realism maintains that the external existence of the objects 
is independent of the mind oi percepient subject, where- 
as idealism maintains that the existence of the external objects 
absolutely depends on the knowing or perceiving mind or 
subject These two methods of knowledge oi experience are 
quite dilfeient from each othei Realistic attitude is common 
to majority of people, while idealistic attitude can be said 
to be a reactionary one Idealism , in the metaphysical sense, 
is the theory that ultimate reality is spiritual, and it is 


1 In the Upanishad , , we find both the names, Atman and Brahman 
as the supreme Principle The Atman is generally taken as the 
universal Principle lying m the heart of the individual (vyasti) souls 
whereas the Brahman is considered as the pnme-PrmctpIe that shines 
is the universal (samasti) One However, Dr A K Sarkar said 
'The expressions, Atman and Brahman are not concepts but medita- 
tive conditions to be accepted for understanding the apparent aspect 
or oiders of experience To illustrate, the Atman , as transcendent 
puie consciousness is that meditative condition oi unchanging nersist-* 
ent non-refiective background which renders manifest distinctive featifre 
or the waking dream and deep states Sinnlarlv, the term, Brahman, 
as transcendent mire existence, is that subtle meditative basis which 
controls and makes manifest the apparent processes, material, vital, 
mental intellectual, and blissful 

"Between the meditative processes of the Atman and Brahman, 
there is non-dual itv this kind of meditative experience is developed 
bv ibe vwmshadlc thinkers in general ” — Vide Changing Phases of 
Buddhist Thought (1908), pp 2 3 
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thus opposed to realism or materialism and even to neutral- 
ism But, in its epistemological sense, idealism is the view 
that objects of knowledge 01 experience aie not independent 
of the knower, and it is thus opposed to epistemological real- 
ism Metaphysical idealism is very often based on epistemo- 
logical idealism, as m Beikeley, but it should be lemembered 
that epistemological idealism logically leads up to the meta- 
physical idealism, though metaphysical idealism is not; incom- 
patible with epistemological lealism One may believe that 
the object of knowledge oi experience is independent of the 
mind or knower, and yet he comes to the conclusion on other 
giounds that the knower and the object known are all spiritual 
at bottom Realism is levived in modern times among the 
Western thinkers thiough a reaction against absolute ideal- 
ism, and it is also tiue that modern lealism draws its suste- 
nance from different forms of ancient realism Modern 
realism has flouushed most in Gieat Britain and Ameuca, 
and then influence crossed the Atlantic, and helped also the 
Inundation of American realism The British thinkers them- 
selves were also influenced by some Geiman realists How- 
ever, these two theories of knowledge, realism and idealism) 
again admit of vanous types and degrees, based mainly on 
two tiends of thoughts that the objects may be held to be 
wholly independent of and distinct from the mind and wholly 
dependent and non-distmct from the mind 1 * 3 But when we 


1 Regarding the nature of knowledge or experience there are differ- 
ent schools, realistic and idealistic The realistic schools are Naive 
or popular realism which believes in the reality of the external objects 
and their qualities, colour, sound, taste, smell, etc (2) Scientific or 
critical realism believes in the reality of the external material objects 

with their primary qualities, extension, sifce, etc (3) New realism or 
neo realism is a reaction against idealism, subjective and objective 
New lealism believes in the reality of the external objects independently 
of the perceiving minds, finite and infinite Its primary, scondary and 
tertiary qualities, beauty and ugliness arc real and independent of the 
minds 

The idealistic schools are (X) S ubicctlve idealism which denies the 
existence of matter and its primary and secondary Qualities and regards 
them as mere sensations of the perceiving mind It is called mental - 
ism, or subjectivism (2) Phenomendaltstic or critical idealism believes 
in the realitv of the unknown and unknowable tlnng-in themselves or 
noumena and confines knowledge to phenomena or appeal ances onlv 
(3) Objective idealism believes in the reality of the external world 
which is evolved by the Absolute Mind according to the same cate- 
gories as are applied by the finite w"ds to it It tennis th^ finite 
souls as finite reproductions of the Absolute Spirit Thus objective 
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know the umyeise as gross and lifeless and also as non-duff er- 
ent fiom the Spirit or Brahman, then these theories 01 methods 
of knowledge or expeuence seem defective and unreal 
Sankaia called the defective uni cal knowledge known 
as brahma 01 false mistaken knowledge Because, an 
essence, all things or objects m this universe aie non-chfferent 
from the all-intelligence and all-consciousness Brahman 
You do not know the real essence of the universe, and 
as you do not know, you think that the universe is dying 
and decaying And for that leason you consider matter as 
different from spirit But, m truth, matter or material woild 
is no other than spirit or Atman I have discussed it m my book 
Self-Knowledge (vide the chapter I, ‘Spirit and matter') that 
spirit and mattei have always been subjects for discussion in 
science, philosophy, and religion The conclusions of diffu- 
ent thinkers of different schools maintaining different view- 
points have given foundation to the various explanations of 
the universe, which can be classified under three heads, the 
spiritualistic or idealistic, the materialistic, and the montstic 
■theories The spiritualistic or idealistic theory claims that 
till matenal objects, and it denies the existence of matter as 
distinct or separate from the mode or condition of spmt or 
mind The matenahstic theory of the universe is maintained 
by a laige majority of the scientists, physicists, chemists, 
medical practitioners, and Hhe evolutionists of the present 


idealism believes m the reality and ideality of the external world 
Sankara and Kant maintain this school of subjective idealism, whereas 
the Yogachan Buddhists maintain the subjective idealistic school But 
generally it is believed that Kant maintains the phenomenahstic tdeal- 
hm , whereas Fichte maintains absolute idealism Scbellmg believes in 
transcendental idealism , whereas Hegel maintains objcttiie idealism ' 
Besides, there are personal idealism maintained by Rashddl, Ward 
Howison, and others Schopenhauer believes m voluntarhttc idealkm , 
which affirms the 'primary of the will' over the intellect and converted 
Hegel's Absolute into the Absolute Will The new realism (neo realism) 
is maintained by Holt, Marvm, Montague, Purv Pitkin and 
Spaulding whereas new critical reahsm is maintained by Strong 
Bogers, Sanatyana, Sellers, Pratt, Drake and others Besides William 
James, Schiller and Dewev are the exponents of When 

Swarm Abhedannnda was in Amenca, there was a histoiioal discussion 
on philosophy on the subject Unity in Variety between Swami 
Abhethnanda and Prof Wilbam James for three and half hours 
Prof RnVce Prof ITowison, Prof Tackson and others woe piesent 
there Pi of James also met Swami Vivekananda and Prof fames has 
mentioned the name of Swann Vivekananda in his book. Pragmatism 



the philosophical ideas 52 } 

time They tiy to deduce everything from matter, and claim 
spirit is the outcome or product of matter 

But what is mattei? Has anybody ever seen matter? 
Really we do not see mattei , but we see only colour Is colour 
the same as mattei? No, colour is quality or attribute (guna) 
Now, where does this colour exist? You will sav that it 
exists m a flower, or in an object But the physiologists 
explain that colour which is perceived, does not exist as such 
in the flower, but that is a sensation caused by a certain order 
of vibrations coming m contact with oui consciousness through 
the medium of the optic nerve In fact, the perception of 
colour is compound effect produced by vibrations of ether, 
which, entering through the eyes, create another set of vibra- 
tions in the brain-cells, and these vibrations when translated 
by the conscious entity, are called sensations Colour is, there- 
fore, the lesult of the blending of the objective and sub- 
jective elements Thus we can conclude that colour does not 
rest m the flower, but depends upon the retina, optic nerves, 
and biam-cells as well, so it cannot be the same as matter 
Again it can be remembered that quality or category or 
attribute bemg an adjunct, always creates a division between 
it and the object, to which it belongs So if we wish to see 
the matter as non-diffei ent from the spirit, we will have to 
change oqi viewpoints 

Mind is like a blotting paper As a blotting jiaper soaks 
or absorbs all the spots of ink thrown upon it, so mind soaks 
all the spots of impressions of all thoughts and actions, done 
m ones life, and in this way the blotting paper of the ipmd 
is filled up The Western philosopher David Hume called 
these spots as sensations or impressions, which themselves are 
isolated or loose Hume found no connecting link to hold 
up the isolated sensations 01 impiessions togethei, so he said 
that the loose sensations or impressions always fly m the 
sphere of the mind like the patches of the clouds in the sky 

David Hume denied the existence of a soul, or of an ego, 
as a separate entity other than the sensations He said that 
he did not find what was further required to make him a 
perfect non entity, so he carried his psychology and philo- 
sophy into an absolute nihilism or nothingness In fact, 
Hume induced the mind to the series of its impressions and 
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ideas He also induced objects to a series of impressions 
and ideas, and said that nothing exists other than a bundle 
of impiessions or ideas which may be held together by some 
mysterious force, and there is left nothing else It was Kant, 
who afterwaids had made a revival of hue philosophy fiom 
another viewpoint, because Hume explained that as the clouds 
float in the eternal void one aftei another so the bundles 
of impressions or ideas pass like fluxes, and, therefore, thero 
m no Unking principle Kant really aioused Hume from his 
dogmatic slumbei by admitting an intelligent ego as the 
ground of these isolated impiessions 01 ideas Kant said that 
no sensation or peiception is xiossible until and unless we 
admit a linking ground as a conscious ego of the isolated fly- 
ing impiessions Kant believed m both the subjective world 
md the objective world on the basis of the two principles, 
subject and object Kants view was that distinction between 
subject and object cannot be amved at without the activity 
of the mind If the mind had only one single representation 
given to it, it could not make out whethei that representa- 
tion was mental or physical, subjective or objective We 
also realize the ego or self in its activity The activity of the 
ego 01 self as contrasted with the activity of wliat is ajipte- 
bended is m its turn the object of apprehension inasmuch as 
we are awaie that the unity of the acts of our apprehending 
— from each of which the apprehended content is msepaiable 
— is other than the order and unity which belongs to the 
apprehended Kant said, it is true that all apprehension 
or perception of the manifold as we consciously experience 
tt, is already oidered synthesis The given is then never 
experienced as such We cannot be aware of a manifold as 
a manifold except in virture of the mind's synthesis of those 
isolated elements Therefore, this synthesis must be opeiative 
befoie consciousness All mental activitv of any kind then 
is synthesis working on a priori principles and is, therefore, 
judgement Judgement is the unit of thought and of all mental 
activity This doctrine of Kant’s is so novel that is seldom 
understood 1 Fichte and Schelling also admitted this theoiy 
of Kant 


logically earned out leads to sonsatiormm and 
scepticism Hume was a consistent empiricist He showed that 
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Similar instance we find in the Buddhist philosophy, The 
Khantka-vtjnamnvtdin Buddhist who believe that every- 
thing in this univeise is momentaiy, and there is no perma- 
nent or constant thing like an ego 01 Atman, say, that there 
is a stieam of consciousness, m which one particular unit 
of consciousness or sensation, 01 feeling, idea is always 
m flux Just as m a river, for instance, we see a continuous 
flow of water, and if we look at a point in that stieam, we 
see water is there, but the same particle of water that we saw 
just a minute ago oi half a second ago, is gone, and its place 
is taken by another quality of water Thus we see that it 
is constantly changing, bur a poition of it, or the unchange* 
able stream, is left iheie, which is earned on, and a portion 
is eliminated, but the continuity is kept up, and it is a matter 
of quantity But those Buddhists did not search further to 


experience gavt only discrete impressions and ideas, which weie com- 
bined with one another by the laws of association, viz, resemblance, 
contiguity and causation, and that it did not give the knowledge ot 
matter, mind, and God, matter as a cluster of actual and possible sense- 
tions mind being a senes of fleeting ideas, feelings and volitions, and 
Gocl being a fiction of the imagination, produced by unfulfilled wishes 
Ilumc, therefore, denied the leahty of matter, mind, and God, and 
advanced scepticism (nastikyavada) There is also the scepticism of 
the Greek Sophists 

But scepticism is an intolerable attitude of the mind, and is not 
a rational method of philosophy So Imrmnual Kant appeared, and 
proposed criticism as the method of philosophy Kant recognized the 
claims of experience and rationalism, and defined the limits of know- 
ledge Kant said that experience gives the discrete mamfold of sensa- 
tions which constitute the matter of knowledge Beason gives the forms 
of knowledge, which arc applied to the matter, and organizes it into 
system of knowledge 

Kant maintained that there are noumena or things m-themselves 
In this sense, Kant was a realist Further he maintained that thmgs-in- 
themselves exist outside and independent of the mind, and they are 
unknown and unknowable Thev act upon the noumenal self and 
produce discrete impressions The self or ego arranges them in time 
and space which are the categories and forms of intuition The self, 
m fact, at ranges the categorised sensations under the regulative ideas 
of reason viz world soul and God and reduces them to a unity 
World soul and God, said Kant, are not real but merclv regulative 
ideals or ‘Ideas , which help us reduce the manifold of sensations to a 
unity We know only phenomena, smd Kant, by pure reason or 
theontiral umson, so his doctrine is called phenomenalism or pheno* 
menaUstk idealism But Kant maintained the nrncticil reason which 
give* us mmalitv which postulate* fieedom of the soul immortalitv 
of the soul and the existence of God as moral governor Vide 
Dr 1 N Sinha Introduction to Philosophy (1961) pn 7ft 90 Will 
Durant The ?tnnt of Philosophy (1957), Prof Patrick Introduction 
' to Philosophy (1935) 
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go beyond the changeable flux of the mental state, because 
they really denv the existence of an ego 01 soul as an entity, 
distinct fiom the isolated ideas or sensations, 01 thoughts^ 
Achaiya Sankaia appeared and solved the problem admitting 
an intelligent and constant ego or Atman which formed the 
backgiound of the isolated thoughts or ideas, like passing 
clouds, as advanced by the Kshamkaruijnanaoadin Buddhists 
(Yogachans) Vedanta foiwaided that mind may be known a<> 
a bundle of sensations or ideas, but it itself is an inert (jada) 
instrument, so until and unless the shining eg o or Atman 
illumines the mind with consciousness, it cannot do any work 
Again, as the mind is illumined and inspired by the Atman , 
so it exists behind the senses, and the senses becomes active 
The illumined conscious mind then directs and makes active 
all the senses So, if we control the mind, the senses will 
automatically be controlled, because cause being controlled, 
effect is checked or controlled 


KATI 1 A UPANIS 1 IAD 

The katha-Upamshad begins with discussions on philosophy and 
lehgion with a story of Naehiketa, who went to the after world 
(paraloka) with his mortal body and came back as an immortal 
soul Naclnketa went to the King of Death (Yama) who was 
a Self-realized Being He Approached that Being who was the 
embodiment of the Upamshad, and afterwards came back lo 
this moital mundane woild with the undying transcendental 
knowledge of the Atman Now, what is Vpanishad ? The 
Woid Upamshad is derived from upa (near) and m (with 
certainty) as prefixes, and kvip as a suffix to the ropt sad, 
meaning to split up (destioy), go (reach, attain), or loosen 
(upa+kvip+m+sad — Upatmhad) The Upanishad is the 
supreme or ti anscendental knowledge, and if any one conies 
near to, oi comes in contact with, this supreme knowledge, it 
destroys the dnkness of ignorance or nescience iSankara said 
that the supreme knowledge is called the Upantshad by virtue 
of its association with the significance of this knowledge that 
splits up, injures, ondestioys the seed of worldly existence 
which is ignorance, in the case of those seekers of Truth and 
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emancipation, who, after becoming detached from the desires 
for the seen and the unseen objects, approach ( upa-$ad) y the 
knowledge which is called Upamshad, and who is then 
delibeiated on it with steadiness and certainty (m) 

Nachiketa was the son of Vajashiava Vajashiava being 
desirous of fruit, pei formed a Visvajit sacrifice and gave away 
eveiything of his piopeity to the Brahmins He also gave 
away the cows that diank not water and ate not grass, and 
whose milk was milked for the last time, and lost their oigans 
At that time, boy Nachiketa appioached his fathei and asked 
“Father, to whom will you offer me', Naclnketa spioke to Ins 
fathei a second time and a thud time To that, his father, 
being annoyed, said to Nachiketa “To Death I offei you”, 
Nachiketa did not give any reply to his fathei, but he 
became ready to proceed to the Yamtiloka He went to Death’s 
abode, but Death was not present at that time, so he waited 
loi three nights outside, without taking any food and water 
The mimsteis of Death (Yama) did not know how to deal 
with tlie guest However, Death returned, and heard every- 
thing fiom his ministers Death was given a warning “A 
Biahmatn guest enters the houses like fire, so he should be 
sympathetically heated” So Death approached Nachiketa with 
adoiation, and said 'O Brahmana, since vou have lived in 
my abode for three nights without food, a guest and an ador- 
able peison as you are, let my salutations be to you, and let 
good acciue to me by averting the fault arising that lapse 
Ask foi three boons — one m respect of each night” 

To that Nachiketa said “O Death, of the three boons I ask 
this one as the first, viz , that my father, Gautama may become 


a This story of Nachiketa and \ ima, the Lord of Death, happens 

also m the Taittinya Brahmam (III 11 8) and the Mahabharata 

(anusluusana-parva 1063) The storv as depicted in the Taittriya Br is 
c imihi to that in tiu Katha-U parmhaiU hut the story os depicted m the 
Mahabharata diffus There m the anusihasana-vai na (106), it has been 
stated that hefoie entering into the Kingdom of Death, Nachiketa died 
and tnhied into Iho \amalohi with his luminous subtle body This 
storv of Nachiketa has been descubed in connection with the praise 
of the gift of the cows ( aodana-prashanamratvana*)) Nachiketa was 
offcied with wealth and happiness of Svar^aloka which were refused 
Himanum said fn the <ommentarv that S rarRaloka lies in between 

Snrualaka and Dhrumloka and it is the indirect meaning whereas th<* 

dmet nu annul is the attaining of the Immortal itv Sankara entirely 
discarded any kind of loka which is in time space and causation 
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freed from anxiety, calm of mind, freed from angei towaids 
me, and he may lecognise me, and talk to me when fieed by 
yoiT 

Let us see what is difFeience between an ordinary 
common man and an uncommon divine man The seed of the 
Divinity is withm eveiy individual, and all the living souls 
are no other than the all intelligent Brahman, but, yet there 
are some differences m the manifestations of the Diviml> 
Though the sun throws its rays equally on all the beings and 
objects, yet its manifestation on muroi, 01 on water, diffeis 
fiom that on stone, or on earth, so one and the same Divinity 
shmes m all the objects, sentient and insentient, yet its mani- 
festation differs in different things or objects ' According to 
the theory of evolution, every living being is mai clung onward 
towards better manifestation and at last reach the summit, 
which can be said to be the human being, possessed of 
intellect, power of understanding, and intuition But, m the 
human world, there are grades of evolution, which are 
called material, ethical, and spiritual An ordinary man 
becomes a God-man aftei passing through the matenal, 
ethical, and spmtual planes by gradual progress In the 
human world, we also find a dull and unintelligent man by the 
side of an intelligent man What is the cause of this vaua- 
tion? This variation explains the lesser and greater mani- 
festations of one and the same Intelligence in two beings, 
and it means that m one, intelligence is partially manifested, 
whereas, m the other, it is fully manifested, though intelli- 
gence itself neithei increases, noi decreases, but remains thd 
same Similarly, the Atman , the somce of intelligence and 
consciousness, shmes m eveiy living and non-living beings, but 
its outward manifestation chffcis fiom one anothei because of 
name and form which aie ajnam These name and form 
( nama-rupa ) create difference in the beings, and these cate- 
gories of name and form further delude the beings in the form 
of maija 01 nescience In fact, the categories are the 
concrete structures of name and foini, and these, m other 
words, aic the cause of creating gieatei or lessen manifestation 
m men So we should stiuggle haid to go beyond the eate^ 
gorios of name and form, and then we shall realize that the 
one and the same Atman shines itself m its own undying 
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gloiy and sublimity m eveiy being 

Now, legarding the Deva$ } it can be said that by dint of 
then good works they have attained then highei stages 01 
status The heavens aie not situated in the sky like the 
imagmaiy castles, but thev are on the earth, but we through our 
imagination think them as the regions where there is no 
sonow, suffeung, dying, m trouble ihe dualists and especially 
the xieitoimeis of actions like the sacrifices believe in some 
highest legions wheic the Deuis live and also the holy ones 
enjoy eternal peace The Bhaktas also conceive a highest 
loka m the heaven, where there the souls feel no thnst and 
hunger, and that highest loka is known as the Baikunlha, wheie 
Naiayana, the Lord of the univeise, lives with his divine 
consoi t, Lakshmi But Advaita Vedanta says that any kind of 
loka 01 legion is undei the sway of nescience, and that means 
the lokas oi regions are not permanent like the Atman or 
JBrahman which suffeis no limiting category of attribute or 
adjunct 

When Death 01 the Rulei of Death, found that Nachiketa 
did not ask anything othei than the knowledge of the Atman , 
he was very much pleased, and said to Nachiketa, 

jf q- 

r^qf 3 jf *ft m t \ 

That is, aftei testing Nachiketa, Yama found Ins fitness for 
knowledge, and said 'the prefeiable is different indeed, and 
so, indeed, is the pleasurable different These two, serving 
diveigent pui poses, (as they do), bind men Good befalls 
him who accepts the piefeiable out of these two He who 
selects the pleasmable, falls from the true end Really all 
w 01 Idly men aie impelled by these two, shreya and preya , 
uudei an idea of pcisonal duty, for according as one hankers 
after prosperity 01 immortality, one engages m the pleasurable, 
01 the pieferable These two, phenomenal prosperity and 
eternal immortality, are opposed to each other, inasmuch as 
they aie of the natuie of knowledge and ignorance Sankara 
m his commentary on the theoiy of superimposition (adhyn&a- 
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bhmija) said that those two things aie opposed to each 
othei, inasmuch as they are of the names of light and daikness* 
But men and women being deluded by the mseiutable 
natuie of nescience 01 avxdya, want moitahty instead of 
immortality 

The two opposite things or paths are known as the piefer- 
able ( shreya ) and the pleasuiable (prey a) The woid shreya 
connotes the idea of absolute emancipation of the individual 
soul which is imprisoned in the material body Ignorance* 
is a piedominant factor in this world of changing phenomena 
Ajnana is known as avidxja or non-knowledge, and piana 
which removes delusion oi ignoiance, is known as knowledge 
The philosophers have called ignorance (ajnana) as a coveung 
(i e , that which covers the light of the Atman) and knowledge 
(jnana) as the removal of the covering Preya or the pleasu li- 
able is that which gives men and women pleasuies which 
are phenomenal, umeal and temporary, and its opposite thing 
is shreya 01 the pieferable, which is transcendental, real and 
permanent In the highest sense, shreya is the attainment 
of the eternal knowledge of the immortal Atman So the leal 
aspect of shreya is attainable, so as to enchain the soul from 
the bondage of nescience (ajnana) and to enjoy permanent 
peace and happiness 

I travelled all over India, the whole Continents of Europe, 
China, Japan, and other near and distant countries, and eveiy- 
where I found the people are mad in running all the time 
after ephemeial phenomenal objects They do not turn then 
eyes towards the eternal object of life, which is the Atman 
They are sleeping, as if, the sleep of delusion, and have drunk 
the wine of attachments to phenomenal objects Sadhaka 
Kamapiasacl had sung "Full many a gem aie scattered m the 
courtyard of Chmtamam, and ordinary men arid women only 
collect them and do not pay attention to collect the precious 
stones lying inside the chamber of him* This is the magic 
play of Mahamaya, and if all men and women wish to getr 
the blessings of Chmtamam, then the plav of Mahamaya will 
be meaningless Again, if any fortunate one dedicates himselP 
to the feet of Mahamaya, she rescues the devotee from the 
bondage of ignorance Sri Ramakrishna said that Mahamaya 
(rnaya) has no power to directly confer absolute bhss on any- 
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3ne, but she takes the devotee to the door of Chintamani, and 
Chintamani, the Atman, rescues the devotee 
The Kaiha-Upamshad says, 

si m 

vft \ 

j£zfr tftftsfq qqdt 3*fr% 
uVt m i ^ \ \ 

The preferable and the pleasurable approach mankind The 
nan of intelligence, having considered them, separates the 
wo The intelligent one selects the electable in preference 

0 the delectable, the non intelligent one selects the delectable 
or the sake of growth and protection of the body, etc’ For 
ha ordinary men it is difficult to discuminate the real from 
he unreal, oi the permanent fiom the impci manent Ihe 
nanis aic just like the duck When milk is mixed with water, 
he duck can sepaiate the milk from water Similarly, the 
nani can discriminate the real from the unreal m this woild 
if unreality The Jnam can separate the preferable from the 
ileasmable, if they are mixed together Similaily, m this 
porld of pleasure and pain, the Jnams prefer pleasure instead 
if pain, nay, the leal Jnams discard both pleasure and pain, 
>ecause pleasure and pain being relative, are unreal The 
gnorant do quite opposite, and are like the camel to eat the 
homy glass although bloods come out of their mouth The 
wildly men also follow the similar method, and though they 
ic fully conscious of the impermanent nature of the pheno- 
menal pleasure, yet they cannot avoid them, and consequently,, 
uffer all the life This kind of desire or atti action can be 
nown as delusion* Moreover the samskaras , accumulated in 
he past and present incarnations, compel them to proceed an 
he wrong path, aild they cannot do anything if they desire 
3 do otherwise It can be said to be a weakness, and for this 
/eakness and wrong notion, they cannot realize that they are, 

1 essence, puie, intelligent, free, immortal, and eternal, and 
re above all sorrows and sufferings They become so weak 
hat they cannot even try to realize that transcending state of 
he Atmati Their minds cannot think of these things 
hit the time wilt come when they will regain their lost power 

34 
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and knowledge, and then they will come to know that they are 
the bnthless and deathless immortal Atman This kmd of 
regaining knowledge of the Atman can be known as lecogm- 
tton (pratyabhqruma) Vedanta says that recognition dispells 
the daiknass ol ignorance 01 nescience This divine recognition 
is said to be the leal knowledge* or the knowledge of the 
Atman Aftei attaining to the knowledge of the Atman y an 
enlightened soul can live an this world ol nescience, and then 
the world seems to him as a place of real pleasure (majarknti) 
The Jnanis also live and move m this world of delusion 
and the world cannot bind them That state of perfect 
release appeals to the Jnam as a field of play of hide and seek, 
because they aie free forevei and ever by touching the neutral 
man (bun), the Atman in die play of the world The enlighten- 
ed souls peifectly enjoy the play of the woild by touching 
the supreme Being, Cod the Absolute, and then nothing can 
pollute them Then they live in this world, and take pleasure 
ui everything m this world like a witness ( saksi ), being un- 
affected by all things, phenomenal and mental It is true that 
real pleasure comes when a man witnesses the play of this 
world disinterestedly So it is our duty to achieve the real 
preferable {shretja) leaving aside the pleasurable that binds men 
rn the net of delusion or mat/a t 


MISCELLANEOUS 

Swami Abhedananda says Will power is the doer and director 
of everything, and the source of the will-power is mind 
Kant said that the seat of thinking, feeling and willing — these 
three psychic functions are the ego or self, and ego or self is 
composed of the stuff of the mind Tantra says that fnana , 
'icchfi, and kmjd, — these inner activities are the ingredients of 
the mind, behind which the ptanasakii or vital energy exists 
Tantia philosophy says that this Sakh or energy is the divine 
Energy who co-exists with the all-intelligence and all-conscious- 
ness Siva Siva and Sakti — the static Energy and the dynamic 
Energy are like the coupled 1 -consciousness ^nd It-comciousness 
(ahamrchattanua and idam chaitamja) which form the un- 
divided secondless entity ol the Brahman This Brahman Is 
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the cause and ground of everything of the material, mental, 
and spiritual world ihe will-power {iccfmakti) m its indivi- 
dual {vyaxtt) aspect, performs everything of the umvcise, com- 
posed ol the categories ol space, time, and ciusation, and the 
will-power in its collective (uimasti) divine aspect, becomes tlic 
cause of creation, le, evolution ol this vast universe, with its 
sentient and insentient objects In individual waj, the wiJl- 
powei instigates or inspires men, women, and animals m iheu 
held of work, makes them active, and bring success 01 failure 
unto them Good or bad happens to them as a consequence 
of their works, but the will-power remains at the root In the 
Vpamshad , we find that the Brahman (determinate) willed, 
and as a iesu!t of will, the one and secondless Brahman 
become the many or manifold 

Therefore can a man do eveiything through will-power? 
The Swann says, yes, infinite possibilities lie latent m a man 
01 a woman, and through intense desire or will, he or she can 
do and undo everything through the power of will It is a 
fact that a man creates something means he manifests some- 
thing which lemained unmanifested in the limitless stoic of his 
subconscious 01 unconscious mind We should remember what 
powci exists m the macrocosm, exists also in the microcosm > 
A man is the umveise in miniature form, and, therefore, infinite 
powei siumbeis m the bosom of his submerged mind Ordinary 
man does not know the secret, so he thinks himself little and 
powei less The individual will-power is again non- different 
from the umveisal will-power, which is known as the Praknti 9 
or primordial Eneigy So if a man realizes that his real source 
is the infinite and eternal Prakntt , he can manifest every- 
thing greatei 01 smallei Vedanta also says that the individual 
soul (jn>«) is no other than the universal Soul, the Brahman 
The Prakritt appears different from the Brahman for its stuff 
and function Her stuff is the accumulated infinite samaskars 
of the living and non-living beings and objects, which are th< 
seeds of ci cation m manifestation, and its function is to cieate 
or manifest the manifold appeal ancc But when she looses its 
iorms of stuff and function, she is identified with the causeless 
and gioundless Brahman Sii Kamaknshna said that whom you 
say Kali, the dynamic divine Energy, I call her the Brahman 
In the foim of Kali or divine Energy, she functions as the 
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Cieator or Cieatnx, and, in the ioim oi Brahman, she creates 
nothing, but shines as non-diUtrent from the one and second- 
less Brahman Really biahmarnayee Kali is the leelamatja 
Brahman When dynamic, the Brahman 01 biva is known us 
hakti or Kali So it is said that Irom the viewpoint of evolu- 
tion oi projection (srish), the indeterminate and formless 
(mrgtma and mrokara) Brahman appears as determinate and 
with form (saguna and $akara)> but, Sn Ramakrtshna said “ One 
and the same supreme Brahmin itself assumes both the loirns 
of the determinate Brahman and the indeterminate Brahman 
Nitya (tianscendentai csence) and Ida (immament sportive play- 
ful principle)— these two aspects belong to one and the same 
supieme Brahman or Reality This realization (aniibhuti) does 
not come to them who aie m the abyss of daihness of ignorance,, 
but comes to those who me enlightened, and have risen 
above all kinds oi controveisy of isms, creeds and beliefs, and 
have iodized the absolute Truth 

Do not tlunk that as a man creates many things through 
Ins will power, so he can cieate the universe and all pheno- 
menal objects like God, the Cieator A man may be con- 
sidered as a cieator in mimatuie form, but he cannot be 
raised m the status of the all-powerful omnipresent and omni- 
scient Cod A man can beget his children, can build houses 
oi palaces, and can hoard immense wealth, but he cannot 
ueate men and women and animals and trees, cieepers, 
nveis, seas and oceans A man cannot create the solar 
system with the sun, moon, and stars, but be only enjoys them 
as an onlooker, vnd is surprised with the magnificent creation 
ol God, the all-powerful highest Principle But do not miss 
the point that m essence oi m leahty you are non-different from 
God The same Brahman-consciousness shines not only in God* 
but shines also in you and I, and m all the living and non- 
living beings A great pyre of fire may appear greater in 
size and magnitude than little part of the great fire, but in 
potency and power, a great pyie and a bit of fire are the same 
As for example, as a bit of fire can destroy a great city, so can 
a gVcat p yie of fire The Brahman consciousness fully shines 
*in the heart of everyone, so ftom the viewpoint of conscious- 
ness, individual pure consciousness and God-consciousness are 
one mid the same The difference between them appears only 
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to them who are in ignoiance or awdya Through the diffeien- 
tiating power of avidya , men think themselves as different hom 
God ( Isoara ) 

While discussing about God and the individual souls 
(Isvara and pea), Swann Abhedan&nda sa>s, that an individual 
soul is like a leflection (pratibtmva) ol God (bunva) As the 
reflected face of a man m the mirror or water is no otliei than 
the face of a real man, so an individual soul and all the bemgs 
of the universe aie the reflection of one and the same self- 
shining Brahman Sankara and the followers of the Vi varans 
school aie the upholders of the theory of reflection (; pratdnm - 
vavacla) whereas Vachaspati Mishra and others are the avacch - 
davadts The prafunrnbhtmvodis sav that the idea of diffeiencc 
between God and the individual souls are supemniiosrd 
{ adhyasta ), and viewing from the puie consciousness, both God 
and the individual souls are non-different But men think 
themselves as ignorant and limited due to m science 01 iwuhja 
This nescience is known is non-knowledge or (ijmna, and 
knowledge ol p\ana is that which dispels the daikness and 
ignoiance, and makes men realize that he is not in bondage, 
but is free, birthless and deathless, and is eternal and immortal 



> 

CHAPTER XXXXI 

AMAR J1VANKAHIA (MY LIFE-STORY) 

Amdr Jmankatha ot My Life-Story is an autobiography of 
Swami Abhedananda, in Bengali We do not know the exact 
time fiom whence he commenced to write it So far it is 
known he wiote his life s account up to 1895 AD, le, from 
his bnth to his retirement to Almoroh titter his hard woik 
of auangmg the Town Hah Meeting (5th September, 1898), 
in memoiy of Swami Vivekananda’s remarkable success at 
the Parliament of Religions that met at Chicago m September 
1893 And, therefore, it can be said that Anuir Jivankatha 
jecords in tiuth the life-history of Swami Abhedananda for 
a penod of nineteen yeais, i e , fiom 2nd October, 1866 to 

1895 The remaining portion (ie, the life-incidents from 

1896 to 1939) is yet unwritten, or will be completed afterwards 
Swami Abhedananda s life-story begins with “My father 

Rasikalal Chandra was born in 1822 at Calcutta He lived 
at 22, Nimu Goswami lane When Rammohan Roy died m 
Bustol (London) on 27th September, 1833, my fathers ago 
was only ten He (my fathei) passed the Seminai Examina- 
tion and w\s appointed as a professor of English m the* 
Oriental Seminar)', established by Gaurmohan Adya, which 
is still m exLstence at Uppei Chitpui Road There he spent 
twenty five yeais m teaching/ and is ended with “However, 
aftei spending some months m Almorah, I again returned 
to the Alamba/ar Math on foot On reaching the Alambazar 
Math, 1 heard the lepeated success of my spiritual brother 
Swami Vivekananda m America and felt proud But it was 
not at all a miracle to Natendranath the beloved son of Srt 
Ramakrishna His success, was due to the infinite powei 
and grace of his Acharya Sn Ramaknshna He owned 
the world-wide fame for the grace of Thakui " 

Now, we aie publishing the tianslation ot some of the 
hand-wntten notes as genuine record of his own life, which 
will reveal the truth of his Divme revelation oi Self-realization 
(brahrnanubhuU) We are also forwarding the English 
tianslations of the records regarding Sannyasa initiation of 
the Swami and of lus othei brother disciples, along with those 
of the incidents of meditation and ecstasy m the night of 
Sivaratu at Cossipore Garden 



CX^'ZtTt/Y’ JTC'i — Z*T*ty>' Xrr v 

G^X j>r%*r*iffr'r~ T" 

*/*]*(» * AYT75»Z**y*v — | *r*-rs '*W>- 

j «rr-«yrp' 
ryprrv- ~*fip r ^ 

<^Y)7r cnr^rhrri*!*' T**Z&~ 

finpn? J3'T~*‘~ <si7^<rrv- 

■^XT’i' ^xnr f**pr 

pvV ' § j^ T ^>i»rr- 

jvv^ar^ *vv^ 'v* r ^ry-nf snt — ^nrr~^ 

_4?» - /^-vnJ- j*rnlr 

vy*>£r *03fi7<rrr~ <rff'eFZ 9 >f&XTfjr 

^£prr$ jyinr-^H---<v*r~' 

^nrxrro^ f^yiyyx*^ ~ — "^Sfyp* 


%l$Tr+r - yYvrxrcinrrff ~c*~ 

fryv **** ’ <2Vfc" v T* ir *?pT~ 

fire * — ^ zz&~ f'zifi 1 '') * 

pvtTT^ 'f'fpr^^C h Z * t ;^W~ 
perr jmrp^nr- fiezrr j? v > r^f£ *jj 

2 pww 

Pfr &*?T(zr ^CS ^ ~ T z XT^Y 
£*r >vxr{xf j*rr&vTC P*~&>’’~j£]2y h& 

'fvri^rA -^yi~ pxr ' *r-<rsr%*^4^^-%vYK; 
\9)rsDpr j>*v?srO*'' v)4.T0f3Cs^-* > /^r 

* -i v * 

/Vr v i?£ v '‘( 



cf<rfir 

*!*nrnr- p^ngryffr- jyf) -p>nr^h^ 

PQftl&r jxrarrv^ 0£J 

^mrnr f*&»- j*xxr*~ /Wf^w;»ror 

tr^r-^r- jVTfrwv - ) 

r>VT~>*T-ffr r~r~) _ 5w>r 

K^fX yr MS* - «r6 fTTW^^prar W~uv4 zrv- 

T*r t^v " ir*r~ 2 V JS~ ~nrf*v-~r J , 


«T$l5~ v^pT WT 

£V"*r ^ ^T“ T*^~ 2? /> ^ WVf/‘ 

V7 W~zz>>?U~ ~-^tr-»^ 

irr jZ y ~ K *T*?zr-jt?2f~ 

<T7 '*? y3r */^' 3 ^ v ^^7 ? ‘jjov^k* — 

^1 ^7 -pr&Ts- zfyySW — 

rf*<x~ r ~r~ *&rr- 

«3* & fTK^^T *y~xr -ttf-xrr*?- ;SVw?j£W" 

£*rfxnrrY~ i 

cAt> f^rr i^'#‘ % r~3 z rv'^yr 

^(T^pr rfuT^ — 'wt vrffctg- 
&TT z^>p$zr 

T^Vvr | 

4 ^T Z~ &y~r +*yisy!>~**~ 

&zr*r ^^zcfirrrzr {nnjr{- j&r+rz?^ 


*f7 



^ifVaw) ^trvvy- 
rmp~ nr*r2,~ ‘^rf^sirsr^ 


Cryr^rr^^^rr — - 

^raf r^vrr *nrzr*z 

fjfvYTT- >fV7~ C9TVT****- 

r 4 f ) rvvr af*~ <3 r * /r 7f"~ 1 ^72Tf^ 

T* r ' V^S*~ r ~ yYy ~ **) 


Z*rtP vv 9*rr*aC f C**rr****~ 

*Tfir- spr**' se>rsrrT*nr *n*~ 

'Hvrrorir fir^rrK' inr V~ <n T' ^‘" s t 7 *?xf :r 
^iVhrvYVi-C ^yZ^T C*rjTisy <r»r>r - 
?po* — &)<hr- <n~r\ *rr>*r 2 > \J^ryrf ^ — 
C*£~*T'{7~ *r#2C fsm <7-*r> i$~ trf^y^ 

4p^ &fir-<Tr<r~ zvuC^’l 7 * +*~* nr 

&fih* ff^rC^r *r~f jpnr>/y?af?~ erc^ZT 


>nfr&y~9- ftrnef f*rc w < (y+~ 2 / r>v Ts ?7 2r ‘ 
2'Yif~r^~ r$ *zt~ *s r '**~ i2~zT p 

v~fl{~ *4~£- (l£ C<~r~£h~*~ ^ 7 '* yy * ri ’. ~ ’Pf3 Y> Tfr/ 
~jr<tf7- sjrT&fnrfh- >n£ ~ ^ra^T +rn*~t 
•AFf^-Avz. *pr- ^yv-y^fiK 

-4 ^ T*yvr-^i*r*r- C*yYPrr*-rjff vr C^Hf^ 
<jwvxrrnrv ^yw^W K>r-/ 
G*d~f : Zpr~ 2t & <f*v*r*Y' -yYn^r frrrY^^pc*-- 
<**)<r>vr*r'| {hrSfr tn$ wf^-vv 
^p4rtr* '9*iP&>~ ci»r~frjf - j y&H--j#nnr»i* 


H^rrAl-on** *** 1 t * n 7 j[r ^ r ^> &*}*&"" 

~lrY\rrf~r«~ j j \jffr+4i fj >^C^h 


_ < 

pFfirnp 

jwtfagf&r*- arjrm * — 

CMtyihr ^rznoir xxrvsr'aJ^T 

ffTrfvU " ^Tf-vr' iPjnrifiJ XTp 

$/irW — —3 sr*_ f*Vj*pzr~ rvy~ v -- 30 £~>i>*^ 

frtrict'i*Trn£ *~*T^ 

'ipyrinr frpor ~ «0 

*rffir mv+n&~ ~~m*y-~~ nr ~\ 

£*&Zj iift~r~ c*r*)+c~ * r **?c~'*-^X 
^W'^spnr “ 2 2 1 ^ *f 

jfZr^r- jsrzrrtr 'Z*T# r T*Z>~ fKyr^ 
QV*r~& v\<r&~ ~ rr T ? +y > . 

Or&rtr-^rrfAr&^y^ ^ 

srp^rrxf — 4 -f«^ 

• 3 P r lSf^ r '«*nr‘ * t^rre* -*™*>£&fc- 
<_f- £**'**«—/- 'i5-^rv*y~ 

Of~*2fOWr~ $T3T j 

<*$*- ^>nr WfV £ 2^1 

Ih^^yi'ipr 

^ 2?y^:~ or-ynfl-ifl— / 

t*nr*nrr~ \$<50T 

**?v' r£~«*rsr 2 ~ 

vffjKV' ^•^rvv' ^r»*^ri : ^w^‘ sr&fir 

t*oc*r KYV»r^ ^srSX/ 

*Tr»r'iJP<~ ****T*v**&’ ~ t 

yr^rr^phfr^ >&*&*' *iwex >rr^JW^ 



ENGLISH TRANSLATION 


1 One day, I asked my mother the direction to 
Ram Rasmams Kaliban at Dakshineswar, and so my mother 
thought that I had gone to Dakshineswar She, therefoie, 
lequested my father to go to Dakshineswar m order to 
enquire about me and my father did not also neglect the 
lequcst of my mother Next mornmg he proceeded to 
Dakshineswar and reached there immediately after my 
departure from that place Being sure about my whereabouts 
my fathei was somewhat restful, and requested Paramah msha- 
deva for convincing me to marry as soon as possible Parama- 
hamsadeva told my father "Your son is a perfect Yogi and 
does not wish to marry, so if you force him to marry, what 
result can you expect?” Afterwards my father told Parama- 
hamsadeva "Service to parents is the greatest ideal of 
religion Paramahamsadeva was very much pleased to heai 
it But my father did not understand at that time that 
Paramahamsadeva had already shown me the path towaids 
God, the Father of the universe 

When I returned home I heard that my mother had 
already sent my father to Dakshineswar Kahbari in search 
of me My father returned home after two or three hours 
of my arrival Then everything was alright 

2 However, I felt great attraction to go to Dakshineswar 
again When I used to sit for meditation in my home, I 
saw divine forms of different deities Everyday I used 
to see new deities m my meditation One day I saw the 
Omnipotent Eye of the all-pervading God From time to 
time I used to visit Dakshineswar and tell everything about 
my divine vision to Paramahamsadeva One day I saw 
another vision which was really divine, and when I related it 
to Paramahamsadeva about it, he told me, "thus you have 
seen the Vaikuntha You have reached the climax of your 
chvme vision, and there remains nothing to be seen from 
this time ' It is a wonderful thing that since then when 
I used to sit in meditation, my mind used to be very 
quiet and absorbed in ecstasy, and I found no form of anv 
deity During this time I felt no attraction of an> work at 
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home, and I always ieit intense desne to absoib myself in 
deep meditation 

b In older to distubutc colouied cloths (gtrua) to the 
Sadhus pioceeding towards the Gangasagai Mela, Gopakhda 
had put chased some cloths and piepared them to be coloured 
with (g eumati) Sn Ramakushna asked Gopaldada why he was 
colouring the cloths Gopaldada said 'I have bought these 
clqths foi distnbution among the Sadhus who have assembled 
at the Jaganath Ghat on then way to the Gangasagai Mela 
and so he wished to coloui them with gernnoft” At this 
Sn Ramakushna said “You will get a thousand times better 
lesult by distributing the cloths to these boys (the direct 
disciple of Sri Ramaknshna) instead of giving them to the 
Sadhus at the Jagannath Ghat You will never get all-sacrific- 
mg Sadhus like these bo>s, any one of whom is equal to 
thousand of othei Sadhus' Being so advised Gopaldada 
dad ouiselves with those ochrous cloths From that day 
we gave up white cloths and being dressed with germ cloths, 
we went to Sn Ramakushna to bow down to him and took 
lus divme blessings Seeing us clad m g erva, Thakurs py 
biew no bounds In this way he (Sn Ramakrishna) initiated 
us m Sanntjasa 

4 On the day of Sivaratn we all spent in fast without 
taking even a diop of water and passed the whole night 
worshipping the Lord Siva, meditating and singing the songs 
m praise of Siva In the second part of the night, when 
Narendra and myself sat m meditation, I noticed that all 
the limbs of Naien's body had been trembling as if then 
weie connected with Electric Battery Naren told me to 
touch him and see if I could feel any sensation Then I 
placed mv hand on his thigh and greatly felt a magnetic 
ament winch made Ins whole body tremble and gradually 
that cm lent became so great that my hands also began 
to tremble Unfoitunately this incident has been exaggerated 
m the Life ol Swann Vivekananda, inasmuch as it has been 
described m that book that m this wav Swarmji intro- 
duced the mspuation of knowledge in me But long before 
that incident by the grace of Thakur (Sri Ramaknshna), 1 got 
mv inner eyes opened through his (Thakurs) grace Again I 
lealized the Atman* and thus attained the highest goal of 
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realization, biahmanubhuU It seems Naren thought that he 
had accumulated much power for transferring it to others 
body Sri Ramakushna corrected that idea of Naren 
alteiwaids 

Besides the life-stones, Swami Abhedananda has lecordecl 
in the eleventh ch iptei ol his Jiuinkathd , the religio-plnloso- 
phical discussions of Sri Ramakrishna, his beloved Master 
In the beginning, the Swami has written In astonishment 
wc would observe with wondei his strange God-absorbing 
-state and we would think thit Paramahamsadeva was in 
perfect communion with Divme Mothei Bhavatarim and was 
talking with Ilei that he would put questions to Her and get 
answeis, that Paramahamsadeva was surely not an ordinary 
human being, but was a God or God-intoxicated superman 
Really, when Sn Ramaknshn ideva attained nirvtkalpa- 
wmadht (of Yoga) or brahmanubhuU (of Advaita Vedanta 
wclhand), he lemembered 'Bls Divine mission for the world, 
which was nothing but the sportive play of Divine hid, and 
so he prayed to his Mother Bhavatarim "Ma amdyd bhfwa- 
mukhe rakh' The word bhdvamukha connotes the idea 
ol living with mntdna-bhdva It is interesting to note that 
Si i Ramakushna did everything thinking lnm as i beloved son 
of his Mother Biahmamavee Bhavatarim of Dakshmeswai 

Now, let us mention the lehgio-philosophical ideas of Sn 
Ramakushna Paramahamsadeva as rioted down by Swami 
Abhedananda noted down and depicted m his Jivankatha 



CHAPTER XXXXII 1 

PARAMAIIAMSADEVA S TEACHING!* cum-RELIGIO 
philosophical ideas as recorded m 

SWAM l ABUEDANANDA 
Jap a ayj \> McnmrioN 

Patamhamsadeva would teach us to do jopa (muttering the 
vqamantra) and dhyana (meditation) everyday regularly m tiic 
small hours of the morning and in the evening He would 
tell us about meditation of the Nyangta (naked) fotapun 
The Nyangta used to say that if the lota (water pot) is not 
polished everyday dirt settles on it, likewise if the mind is 
not cleansed by meditation eveiv day filth accumulates in it 
By the way Paramahamsadeva would also often tell us 
about his own zadhana as a lesson for us He used to say, 
Duiing meditation I would become motionless like a stono 
image Birds would jieich on my^ head, I would not even 
feel that" fruely, when the mind becomes motionless and 
still theie is no sensation even if flies and mosquitoes sit on 
the body He used to say that those are signs of concentration 
of the mind 


Totapuris Vedantic View 

Paiamahamsadeva used to say, "Nyangta had attained 
brahmopmna (knowledge of the ultimate Reality) through dis* 
elimination saying "not this, not this" ( neti nett) The Nyangta 
would not however accept Sakti (Powei) of Brahman as a 
leality He would say that Sakti of Brahman was a delusion 
(maya), and was unreal (rmthya), and with this idea he would 
tufle with Sakti But during his eleven months' stay heie 
Mother Kali taught him the truth of non-duality, namely that 
Brahman and matfasaktt (the powei of producing delusion) are 
identical Likewise Biahman and Sakti are identical " 

Maya is the Power of Brahman 

Acliarya Sankara has described the true nature of mat/a 
thus The Sakti of the Supreme God is known as Avtjakta 
(inexpressible) or Avyakrita (unmanifested) She is the begin- 
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inngless supreme avidya (powei of delusion) consisting of 
thiee g unas (attributes of sattva, raja*, and tamos) She is 
maya who is to be inferred as the cause of her woiks by sages 
and by whom the whole universe is produced She is neither 
diiferentiated nor undifferentiated nor both. She is neither 
with limbs nor without limbs nor both, Her nature is mysterious 
and indescribable 1 


Brahman and Ma\a 

Shree Ramakrishna would explain to us the deep 
significance of Brahman and maya in simple language with 
illustrations He used to says 'Brahman is devoid of g una 
(attributes) and also endowed with g una Do you kuow how 
absoute Barhman is? He is comparable to a snake which 
is coded up and asleep, again the same snake is comparable 
to Brahman with attributes (sriguna-Brahrnan) when it is 
winding its way Ntrguna (attributeless absolute) Brahman is 
convparable to a calm sea which is one vast expanse There 
is no wave nor any movement in Him He is motionless and 
firm like Mt Sumeiu The power of maya remains dormant 
m Brahman In that state the universe with the earth and all 
beings remam unmanifested in mcihapralatj (final dissolution) 
With the awakening of the power of maya waves are generated 
m the sea of Existence-Knowledge-Bliss In Vedanta 
philosophy that state is called saguna Brahman At that time 
there is an imbalance of the g unas in maya or Prakntt which 
consists of three g unas and then the process of creation starts 
This saguna Brahman has been designed as Ardha-Narisvara 
or Hara-Gouri m scriptures Sree RamakrishnadcvaS knowledge 
of and faith in this School of Vedanta philosophy were 
wonderful 

Theory of Creation 

Biahman under the influence of His own power of maya 
appears as sagtma-Brahman (qualified Godhead with attributes) 
who is the author or crctaion, preservation and dissolution 
“I am one, I shall be many”- — as soon as 
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tins le&olution arises m ttfguna-Biahman, IIis power is mani- 
fested and the universe with living and non-living things is 
evolved The saguna-Biahman with His powei of matja 
produces this universe out ol His own rnaya oi Praknti (nature) 
md enters into that The phenomenal 

world is only a mutation ol may a Pniknti is mutable but 
Brahman is immutable 

Two Powers or Ma\a 

Maya has two powers, to cover and to delude (avarana and 
vikshepa sakti) lhc covering power veils mrguna-Brahman 
whose tine nature is limitless Existence-Knowledge-Bliss, and 
the deluding power makes the one non dual entity appeal as 
diverse This idea has been expressed by a Sadhaka (seeker) 
in his song 

“Thou art the one Praknti who veils Brahman, and as 

j 9 

the great may a thou deludest the thiee worlds 
Thou ait the cause of creation, picseivation and 
tion' , etc 

Although the thiee attnbutes ol maya ue unmamfested 
m mrguna Brahman yet the one limitless entity 
appeals as limited lheiefore, Siee Ramaknshnadeva used 
to say ‘lhc knowledge that Reality is one is true knowledge, 
knowledge ol diversity is ignorance and so it is an illusion, 
it is false lie used to call this knowledge of oneness" 
(knowledge of non-duality) and moreover he used to sa>, 
‘Tie up advmtapwna at the end of your skirt and do what- 
ever you like Thai is to >ay if aftei having attained aduaita* 
jnana , one goes about all worldly activities then that! 
knowledge (which is called brahmajnaw or knowledge of the 
Absolute destroys the ignorance produced by avidya and the 
bondage thereol and he attains emancipation (muktt) The 
sense of ‘I and ‘mine is ignorance Shree Thakur used to say, 
“ f When will emancipation come? — When V will go " ''All 
trouble will bo over when T will die ” In the S hastra it is 
wutten'snfat WTvnfhf* le ‘one who is bound 
m ignoianee is a poa (individual being) and one who is free 
bom ignorance is Sadasiva (cosmic being) Just as the delusion 
of a snake is imposed on a rope so the delusion of the world 
is imposed on Brahman When hrahma jnana is attained. 
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may a which ha 5 the power to cause stiange delusion, is dis* 
pelled just as when a rope is 1 ©cognized as a rope the illusion 
oi snake is dispelled 

Even though Biahman is devoid ot attributes and is not 
limited by space, time and causation, yet undei the influence 
of maya , it appears as ll it weie limited as the saguna Isvara 
who dominates ovei maya, 01 as individual being or as the 
woild With maya undei His conti ol the saguna Isvaia in 
His luin is displaying a magic show HRnfy* 

( Brihadaranyka Upamshad, II 5 19) lhat is to say by dmt 
ol the powei ol maya the Paramesvara (sagunn-Isvara) assumed 
the foim of eveiy thing In order to manifest His own form 
He manifested all forms, He appears m many forms through 
the false sense of individuality caused by name and form 
When He is subject to maya , He is pva, when He is in control 
of maya He is Isvara (God) When the jwa who is m bondage, 
attains knowledge of his tiue nature — the effect ol ignorance 
is dispelled and know himself to be identical with limitless 
Existence-Knowledge-Bhss, he attains fulfilment and spiritual 
emancipation (moksha)* 

'fcWfaiwta l e , the knower of Biahman becomes 

Biahman, and to become Brahman is the same as to know 
Brahman Siee Ramaknshnadeva used to say "Brahman cues 
m distiess being ensnaied m five elements” Even though 
Nvangtl lotapun was a man who had attained brahmajmna, 
vet when he was attacked with blood dysentery, he went to 
diown himself m the Ganges restless with pain How infinite 
is the powei of maya \ 

Jxva and Brahman 

In leality, man or an individual being {jiva) is not different 
from Brahman It is only due to ignorance that he regards 
himself as one having a body of five elements and thinks 
that he is sepaiate fiom his tiue self and so he suffers by 
undei going bnth, death, disease, grief, pain and sorrow But 
the moment he lealises that he is the eternal soul free from 
sonow, he is icstoied to his Self of Bliss 

The Power op Maya 

Paramahamsadeva would often sing songs of Ramprasad in 

35 
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sweet voice One day he sang 

The delusive power of Mahamaya is 

so inexorable and She has cast such a charm 
That even Brahma and Vishnu have been enchanted, 
how can individual beings know the icality ? 1 
That is to say even Biahma, Vishnu and Siva aie deluded by 
maya What to speak of individual beings? 

One day someone asked Shree Ramaknshnadeva "Sn, 
what is brahmajnana ?” Paiamahamsadeva said in leply, *It is 
not possible to express through speech what brahmajnana is 
It is like the dream of a mute peison All knowledge incul- 
cated m Shastras has been defiled by the tongue, brahma]mna 
1$ never defiled ” At that time I was present there These 
words reminded me of a couplet (rfoka) of Jnanasankalant- 
Tantra The couplet is 

sfass mvmfo g^ i 

wm, n 

None can expiess m words what Brahman is So, the Brahman 
is nevei defiled by the tongue Whatever is uttered is defiled 
by the tongue It is said m the Upaimhacl 

tf? 1 , that is to say, the Bliss (Existence-Knowledge- 
Bliss) which words and mmd cannot reach and having failed 
to reach letum m discomfiture that is Brahman 

Of couise in the Vedas and in the Puranas as much has 
been said about the Brahman as can possibly be expiessed 
In samadht , , Brahman is directly apprehended that is to sav 
knowei and knowledge are merged into one All judgmements 
then cease, speech and mmd become motionless If a doll 
of salt goes to fathom the depth of a sea, it gets dissolved 
likewise with realization of the absolute Brahman, all vital 
process in man stops He is then unable to determine the 
real nature of the Absolute with the help of speech and mmd 
Again a man cannot remain long m the state of nirtftkalpa - 
samadht (Godconsciousness in which the ego is totally effaced) 
He descends from that high level to the world of senses for 
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guiding otheis This is called the brahma\nana Parama- 
hamsadeva used to say that a Sadhaka can remain m that high 
state o£ samadht for twenty one days Thereaftei his body 
perishes 

The Nyangta Totapuns teaching to Shri Shn Thakui m 
regaul to lemaming merged in (the tiue nature of) Brahman 
was this Merge your mind m buddhi and meige buddlu in 
the Atman, then you will remain merged in your true sell 
The Geeta and the Upamshad enjoin that the purpose of the 
Jnam is to know the Atman which is his true Self In fact, 
the individual self ]iva and the supreme Brahman are one, 
but the tiue nature of self cannot be known on account of the 
veil of maya When the veil of maya is removed the sun of 
the Brahman becomes manifest itself 

Avidya and Vh>ya ure within the ambit of Maya 

Avtdya keeps man under the charm of the world Attach- 
ment to lust and gold arises from atidya and as a result 
man gets into worldly bondage From the powei of vtdya 
come discrimination, renunciation, detachment from lust 
and gold, faith, devotion, knowledge, love, etc , which lead 
to God and spnitual emancipation (rnukti) If the power of 
vidya is worshipped and propitiated, then avxdtja is dispelled 
That is why rituals for worship of power are pi escribed ju 
the Tantras Rituals are prescribed for worshipping powei 
in many ways God can be attained if spiritual practices aie 
perfoimed by adopting the mood of a servant or of a vecia 
(one who bravely confronts his senses) or of a son, etc 
Paramahanfcadeva would say, "I did sadhana for two years m 
the mood of a maid servant and of an intimate friend I 
never performed worship in the mood of a veera, for my mood 
is that Of a child I regard a womans breast as mother s 
breast The worship of Sakti (power) is an exacting spiritual 
practice It cannot be performed through short-cuts Self- 
control is needed for worship of Sakti The purpose of 
woi shipping Sakti is to be m communion with Sakti and Siva” 

"Gouri Pandit said that true knowledge leads to realization 
of the identity of Kali and Gauianga The One who iv 
Brahman 1 $ Als6 Divine Energy (Kali) and the same One 
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Sree Gauianga in a new form’ 

Siee Ramaknshna used to say The Divine Incarnation 
evolves horn pumoidial Eneigy It is the Eneigy that incarnates 
Whalevei is done by the Avataia is manifestation of the power 
of the Divine Mothci God is the juggiei and all the woild with 
individual beings die these tucks but it is the juggler that 
ls tme, his tucks arc ike dieams ho, the tucks aie neithei 
tiue noi peimanent One who has lealized God, can see the 
totality ol God (the juggiei), individual beings, woild, maya 
and all All these aie His tucks These aie both existent 
and non-eKistent All these exist so long as the ego exists 
When discrimination is applied, nothing stands except the 
Bmhman alone Even the ego becomes the tack of the juggiei 
So long as theie is the slightest trace of ego it is withm the 
domain of maya and the play of maya continues Ihc 
Brahman is beyond the play of maya 

Aftei the end of the non age (Kali-yuga), the Kalkt-avatarcr 
will come As a Biahmin’s son, innocent of eveiything will 
appear on horse back, swoid m hand Paramahainsadeya used 
to smg 

When I was m motheis womb I was in the state of Yoga 

On my bnth I touched earth 

The midwife cut my umbilical cord 

How can I cut the bonds of maya ? 

Haxtiayogi and Rajayogi 

Hathayogis practise some physical exercises only Their 
object is to acquire some suldhai (psychic powers) such as 
eight siddlm life long life, etc But God cannot be attained 
if even one of the addins or jisvchic powers is manifested 
Power can be gained with stddhais but the source of power 
cannot be attained The object of Raja Yoga is to attain 
devotion, love, knowledge, renunciation So Raja Yoga is 
bcttei than Hatha Yoga The six chakras (plexn) of Raja Yoga 
coi respond to the seven planes of Tantra and Yoga The first 
three chakras are mutadhara , svadhisthan and manipur While in 
these three chakras the mind rests at the anna, gentials and 
umbihous These are the first three planas of Vedanta When 
the mind at the fourth plane, viz, the anahata-padma, the* 
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seekei has vision of light When the mind ascends to the 
filth plane, viz , vtshuddhci-chakra the seeker likes to talk about 
God Die sixth plaue is aput chakra When the mind is 
howevei, still beyond reach just as the fhmc within a lamp 
cannot be reached because it is separated by a chimney The 
seventh plane is attained after the six chakras have been passed 
through Theic the mind dissolves and the individual soui 
and the cosmic soul merge into one in samadhi All sense ot 
separatenes then disappear, and knowledge of diversity is 
dispelled If discnmmation is done by saying, Not this, not 
this”, then the substance of pure knowledge is realized Shiee 
jRamaknshna used to teach us dll these things 

The Vedantic View of Shull Ramakmsiina 

Sluee Ramakushna used to say 'Biahman and Sakti 
are not sepai ate fiom each othei The woild seems to be 
unreal without powei (Sakti) My'self, yomscH, house, home, 
family — all such concepts appeal to be unreal then So, the 
woild stands because the pnmordial Eneigy exists She has 
become the individual being, the woild and the twenty-foui 
tattvas, so how can y on leave out the individual being and the 
world? If you do so, then the total content will be i educed 
to that extent If from a hel fruit you leave out the seeds, 
the kamel and the husk then you will not get the full weight 
of the hel ” 

Truthfulness is the highest form of spmtual pi notice m 
Kail Yuga Devotion npens into bhava and bhava (ecstasy) 
ripens into mahabhdva (Gochintoxication) The next stage is 
divine love and then realization of God Shn Gauranga 
attained this kind of God-mtoxication and divine love When 
divine love auses the world is forgotten and the seeker becomes 
unconscious even of the physical body which is so deal Slnz 
Gauianga had such divine love That is whv he }umped into 
the sea talcing it to be the nvei Yumuna 

The individual being does not get mahabhaoa (God- 
intoxication) The utmost that he may get 3S bhava (ecstasy) 
Shri Gautanga used to get mto the states of ecstasy, senu-con- 
^ciousness ancl consciousness In the state of ecstasy he would 
remain meiged m Godconsciousness, in the state of segu-con- 
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sciousness he would dance and in the state of consciousness: 
•he would sing nutria sankuiana (the gloiy of God’s name) 

Maya 

s 

It is lust and gold that constitute mmja Do you know 
what Yoga is? The cosmic soul is like a magnet and the. 
individual soul is like a needle Yogi is the union caused by 
attraction of the needle by the magnet If, however, theie 
is a coating ol mud on the needle it is not attracted by the? 
magnet It is attracted only il the coating of mud is lemoved 
Attachment towards lust and gold is like the coating of 
mud If this coating is cleared then Yoga is automatically 
attained If tcais aie shed in earnest longing then the mud 
of worldlmess is washed away by the water of renunciation 
If one can shed tears foi God then he can realize God and 
entei into the state ol Godconsciousness If tears are shed in 
earnest longmg for God then the bieath is automatically 
regulated m the form of kumbhaka lhat is followed by God- 
consciousness Do you know what happens m meditation? 
The body is like a vessel and mind and intellect aie like water 
contained m it in which the sun of Existencc-Knowledge-Bliss 
is leflected It is the leflection of the tiue sun Though 
His grace a cluect vision of the true sun is obtained by 
meditation 

One dav someone asked Paiamahamsadeva Ts the world 
unreal ?” Paiamahamsadeva said “Why unreal? It ts a mode 
of discrimination At first when discrimination is done by 
saying ‘not this, not this* the scekei has to ratiocinate that 
the leality is neither the individual being, noi the world nor 
the twenty-four tattvas (categoues) and so to him all these 
become as umeal as di earns Thereafter the process of deduc- 
tive masoning starts It then appears that He has manifested 
Himself as the individual being the woild and all So long 
is the ego exists the individual being and the world all exist 
When God-vision is attained or Brahman is leahzed e\ery- 
thing seems to be infilled with Divine presence When X 
went to the sanctuary of the Kali-temple, I found that the 
image, the altar, the koshakushi, the door frame, the marble 
stone all were infilled with the Divme presence* In that 
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state even the cat seems to be charged with the Divine pie- 
sence and one realizes that the Mother has assumed all diverse 
forms 

"Accoiding to Vedanta the whole world is unreal and is 
like a dream But according to the Purmias or devotional lore 
God has become the twenty-four tattoos and all and so He is 
to be woi shipped both internally and externally ” 

One day aftei dusk Paramahamsadeva was talking to the 
Mothei He was telling Her, “Mothei , I do not want knowledge 
of the Absolute I Do not make me unconscious by giving 
me the knowledge of the Absolute I do not understand 
Vedanta nor do I like to understand Lt Mother, if I get you 
then Veda, Vedanta, etc, remain far below A thousand 
salutes to the knowledge of the Absolute, you may vouchsafe 
it on others as you please I am your son, I want my Mothei 
Mother is all Joy ( Anandamayee ) " 

Those who aie of the mtijmddha rank (who are predis- 
posed to detachment from worldly things) do not get entangled 
m the woild because then earthly desires are extinguished 
fiom birth According to Vedanta one should know oneself 
but no pi ogress is possible unless the ego is given up’ 

One day I asked Paramahamsadeva “What the difference 
was between jiva and Brahman He said, “If you hold a stick 
across the surface of a flowing river it will look as though 
the water were divided into two sections but the water 
beneath remains the same In the same way the stick of 
the ego pioduces the impression as if / iva and Brahman were 
diffeient, but, in teality, theie is no diflerence When 
knowledge of Brahman is attained all differences go ” 

The ego is like a stick The stick has, as it were, divided 
water and consequently you and I appear as different entities 
We think, “I am so and so, I am learned, etc So the ego is 
to be given up OF course, there is no harm in having the 
ego which is puufied by vidya (God-vision) Sankaracharva 
retained such ego for teaching mankind 

Sicns of \ Sanotasim (Mendicant) 

Srec Ramakrislina used to say, 

“However gieat a devotee, a Snnnyasin may be, 
Howevei strong may be his control over the senses. 
He should not sit and talk with a woman” 
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Howevei cautious one may be m a soot chamber 
One cannot get out of it without some stain, 
However careful one may be in the company of a young 

women 

Some sensual desire is bound to anse 

After knowledge of the Brahman is attained discrimination 
regarding food no longer remains Even ham is then con- 
sidered to be sacred Discrimination of food is necessary foi 
those who aie at a lower stage of spiritual development 
Those who are spiritually advanced are mindful of the end 
rather than of the means Discrimination of food is a means, 
but the end is leahation of God 

Teaching^ on Yoga 

One day Shiee Ramaknshnadeva was teaching Mahima- 
charan on Yoga, Paramahamsadeva said 'On the whole Yoga 
is of two kinds, Karma Yoga and Mano yoga (Yoga through 
conception of the mind) Karma Yoga is to be practised m 
the fiist three of the four stage of life hrahtnachwyu (life 
of continence m eaily youth), g arhatihya (family life), 
vamprastha (letnement into seclusion), winnyasa (renuncia- 
tion) The Sannyasm piactises Yoga with a danda (staff), 
a kamandalu (a wooden waterpot) and a beggars bowl as 
his only possessions Those who are in family life punfy 
thiei mind by selfless woik and thus ultimately they attain 
knowledge of the Absolute* 

“In the stage of tiue renunciation all rituals like worship, 
jdpa, tarpaiia (offerings to departed souls), etc , drop out The 
only motives which remain are thinking of God and fixing 
the mind on Hun along with a desire foi the welfare of 
mankind This happens m the case of the Avatdras (Divine 
Incarnations” 
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Mahimacharan quoted from the Narada-Pancharntna "Ii 
Han (God) pervades the inner and the outer worlds what is 
the necessity of spmtual practice? If Han exists neither m 
the inner nor m the outei woild, what is the use of spiritual 
practice?” Then I chanted, She is the background on which 
this illusion 15 supei imposed and the world is conjured like a 
Xihantom, etc', and I recited from Ntrvani&atakQ Avm, I am 
not the mind noi the intellect nor the ego nor am I the cbitta 
(the mstiument of feeling, pleasure pain), etc* I then 
found that Mahimacharan was uttering I am Siva 7 I am 
Siva and every time he said to Paramahamsadeva was saying, 
not I not I, it is thou, it is thou, the Existence-Khowledge- 
Bliss ” That was an enjovable scene Its memory is still 
fresh in my heart 

Tim Noumenon and Phenomena 

Faiamahamsadeva used to say “The noumenon and pheno- 
mena me of the same stuff just as the terrace and the stairs 
leading to it aie of the same matenal The noumenon is 
Brahman who is the limitless Existence-Knowledge-Bhss He 
is both with attuhutes and without attnbutes It is He who 
is the noumenon as well as phenomena Phenomena consist 
of His sport as the Supreme Being, God, man, universe, etc 
In His sport as man He appear as Divine Incarnation It is 
God who appeals as man by way of divine sport and it is He 
who incarnates as Avatar a The Existence-Knowledge Bliss 
has become individual beings of diverse foims and it is He 
who is at play in the form of man — this faith leads to integral 
knowledge Do you know what the divine spoil: as man is 
like? It is like a pipe through which rain water drains out 
from the teirace with force The power of the Existence- 
Knowledge-Bltss comes through a channel or n pipe” 

Paramahamsadeva used to sa\ "Continence is necessary* 
frn l validation of God Sukdev and others had full self-control 
If full self-conti ol or continence is maintained foi twelve years 
then a neive known as mehanadi grows m the system One 
can then lemember everything He then acquires the power 
to attain all knowledge” 

“If householders do not offer money to the monks, how 
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can the latter subsist? All people come here to Parama- 
hansadeva as nothing is to be offeied to him” 

Once a lantuLi asked 'Why is it that Tantnk ntuak 
produce no lesults now-a days? Ramaknshna said in reply 
'The ntuals are not pei formed whole-heartedly and with 
devotion That is whv no lesult is pioduced” 

God is iormless and with form 

Paramahamsadeva used to say "He who is formless assumes 
form One should also know the forms of manifestation of 
God The spiritual seeker gets vision of the form on which 
tie eoncenti ates his mind or meditates The toim tliereaftei 
merges into limitless Existence-Knowledge-Bliss Then the 
form dissolves into formlessness 

Paramahamsadeva used to tell those who were his com- 
panions for divine sport and his intimate devotees that he 
was i full Incarnation of the Divinity (Puma Avataui) He 
would say “God incarnates himself in oidei to inculcate true 
knowledge and love to mankind What do you think of me? 
He himself leplied “My lather had gone to Gaya There 
Lord Gadadhara appealed to him in dream and said, “I shaU 
be bom as yout son In his dream my fathei said, “Lord I 
am a poor Brahmin, how can I serve >ou? Lord Gadadhara 
said “There will be no difficulty” You understand?” We 
looked at him with wonder when we heard him There was 
a smile on his face 

Harmony of ml Rejigions 

Paramahamsadeva used to say “People of different 
denominations have extolled their lespective faiths The 
Vaishnavas try to belittle the Shaktas and the Shaktas decry 
the Vaishnavas The Vaishnavas say that it is impossible to 
cross the ocean of the world without being initiated with 
Kmhrui-mantra (name of the Lord Krishna which has saving 
powers) The Lord Krishna is the fenyman of the world- 
river To this the Shaktas say “That is true of couise— but 
our Mothei is the Soveieign above the king of kings, She 
has appointed Shn Kushna to opeiate the world ferry” But 
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I find that it is all the same The Existence-Knowledge-Bhss 
is the goal of all faiths He who is formless is also with form 
and it is to Him that all the diversity of appearances 
appertain 

Ho who is without attributes is my father, 

He who is with attributes is my mother, 

Whom to piaise and whom to decry 
Both sides of the scale are evenly balanced 
He who is capable ot harmonizing between diffeient religious 
faiths, is a true seeker All the rest are monotonous He who 
is called ( Aum Brahman, the Existence-Knowledge-Bliss m 
Tantras and Awn Krishna, the Existence-Knowledge-Bliss m 
Puranas The Vaishnayas admit that Krishna assumed the 
appeal ance of Kali In fact all these are different manifesta- 
tions of the same Existence-Knowledge-Bhss There are as 
many paths of lealization as there are faiths Many paths 
lead to God but the goal is one and the same 

Three kisds of Devoiio^ 

Paramahamsadeva used to say “Devotion is of three 
kinds — sattvik, fd]as ik and tamasik The sattvika type of 
devotee performs spiritual practices m secret He will perhaps 
do iap(i and meditation silting inside the mosquito curtain so 
that others may not know When devotion becomes purely 
s attvik God-vision is near at hand In the ra'jcmka type of 
devotion there is a tendency to be showy, for instance worship 
iA perfoimed with sixteen items of offerings and external 
pomp Therefoic, Rampiasad said ‘If worship is done with 
attractive display then vanity arises m the mind’ There is 
chance of vanity arising in mind if worship is done with 
pomp In the tamasik type of devotion there is aggressive- 
(ness — foi example the cry of “Hail Mother”, “Hara Hara Bom 
Bom", etc, by Saktas and the Saivas In the devotion of the 
Vaislmavas there is a spirit of meekness They do japa m 
rosary and say with tears, “Oh Krishna have mercy on me 
I am the lowest of the low and a sinner, save me” They 
do not have such burning faith as to think T have taken GodV 
name once, so all my sins have been destroyed' The Jnamns 
say "Wheie is the stain of sin in me?” So saying, Parama- 
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hamsadeva began to sing m a sweet voice, made with divine 
love leais of divine love flowed from the eyes of Sasadhai 
Pandit and everybody sat theie speechless and spell-bound 
The wondeiful scene of that day is still impresed in my heart 1 
Now, fiom these ideas of Sbiee Bamakrishna, as recorded 
by Swami Abhedananda, we can think of the true characteristic 
of religion and philosophy of Shree Bamakrishnadeva 



JEWISH AND HINDU FES1IVALS 


Swann Vbhedananda had in him a wide and compaiahve know- 
ledge He used to say, 'something of everything and everything 
of something While discussing comparatively about Jewish 
and Hmdu festivals, he said "Two great nations of antiquity 
have moved the religious woild by establishing the funda- 
mental laws ol ethics as well as by producing fiom among 
them the gieatest law-givers and saviours of mankind The 
one was Semitic and the othei was Aryan The one lived in 
the Western part of Asia, while the othei occupied India The 
most wonderful aie the similarities m ethical ideas, manners, 
and piaeticcs that existed between these two nations Onental 
scholars aic stalled at the most singular coincidences between 
the laws ol Moses and the laws of Manu When I lead the 
laws of Moses m the Old Testament, I could hardly imagine 
tint I was leading the laws of Moses and not of Manic The 
same samtaiy laws, the same injunctions for cleanliness of 
men rnd women, of animals or food, for the marriage of priests 
and priestesses, the same i tiles for the division of society into 
classes, the same sacrifices, rituals and festivals show that 
theic must have existed a close relation between Moses and 
Manu 

Some scholars go so fai as to show that Moses Menes the 
law-giveis of Egypt, Minos of Greece and Manu of India were 
the titles which had same significance and were given to the 
law-givers of different countries "Those who wish to know 
more about Manu” says the Swami, "ought to study the 
Hmdu laws which will throw considerable light upon under- 
standing the hue meanings of the Mosaic laws Like the 
ancient Egyptians and Chaldeans, both the ancient Jews and 
the ancient Hindus, were devoted to the studies of Astronomy 
and the lelalions of the heavenly bodies to the earth Conse- 
quently many of the astronomical events were celebrated for 
qcitain pui pose The purpose was known at first to the wise 
only The pnests did not evpiam it before the masses, kept 
seciet and mlei preted m such a way that it would interest 
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the people in general and make them observe the piactice 
The festival ol Passovei or Pascal Lamb is a vciy old one It 
existed m India fiom prehistoric times Long before this 
festival was identified with the worship of Yahveh it was 
piactised by the Hindus to commemoiate the Passover of the 
equmoxial sun fiom the Bull to the Ram or Lamb fiom Taurus 
into Aues It was called yajna in Sanskrit It was known to 
the Egyptians befoie the time of Moses Both the Egyptians 
and the Hindus fixed the commencement of the year at the 
Vernal Equinox The Egyptian festival commenced on the 
very day when the Pascal Lamb was separated* The Hebrew 
name was Peshach which means transit The Lamb itself is 
often called Peshech or Passover Ihe Hindus celebrate this 
festival even today and call it Hob This festival lasts for a 
week As in this festival the Israelites marked their door posts 
with blood and the Egyptians with red so the Hindu throw 
red powdei everywhere” 

Now, the passage of the Israelites from Egypt affords a 
veiy remaikable example of the double meaning of tho 
Hebrew books The connection between the feast of unleaven- 
ed bread and the Pascal sacrifice was of later intioduction 
Swann Abhedananda said *It is lemarkable that tho Hindu 
biead is always unleavened for any religious sacrifice ov 
ceiemony The feast of harvest and the feast of gathering 
which aie also called feast of the week and feast of tabernacles 
have been piacbsed in India from ancient times These institu- 
tions became essential parts of the service of Javeh when ho 
was acknowledged as lord of nature and as the source of 
fruitfulness Purrni feast of the book of Esthei howevei was 
of Pei sian ongm It was the Persian feast of Furdigan dedicated 
to the memoiy of the Dead Among the Hindus there is a 
similar feast which is called tarpan performed In memory of 
the Dead It lasts for a foitmght 

"Satin day wis a sacred day of the Saturn worshippers 
among the ancient Semites before it became the Sabbath of 
the Jews In India, Saturday being Saturn s day the people 
propitiate then Deity bv devotional exercises to countenictf 
the astrologically evil influences of the planet Satui n Thero 
me many other festivals among the Hindus which time will 
not peridit me to describe 
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The mam object of all these festivals howevei both among 
the Hindus and the Jews was to remember the Lord of the 
universe, to bring him in close touch with our everyday life 
either through mythological or historical descriptions and to 
glorify the sin-atoning name of Hiny who is Javeh of the 
Jews, Fathei m Heaven of the Christians, Ahura Mazda of the 
Parsees, Allah of the Mohammedans, and Brahman, and Divmo 
Mothei of the Hindus ” 
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QUESTIONS AND ANSWERS 

Q When should wc consider a mateual umveise an 
illusion P 

Am You cannot call it an illusion until you leach the 
Absolute It would be a mistake It is real so long you live m 
nescience But anyone who has reached the Absolute, to him 
xt would appeal like a dream So long as we axe conscious of 
the phenomenal things, they appear as real to us They aie 
not illusions 

There is a gieat diffeience between the terms, illusion and 
delusion An illusion has not even an appaient existence, and 
*s non-existent for all the time like the sky-flowei (kha pushpa) 
But delusion ha? hn apparent existence (pratitikasatta), and has 
no permanent existence (paramarthika-satta) And, theie* 
foie, delusion is a couect term for may a or aoidya instead of 
the tetm, illusion 

Q Most rmmsteis and picachers of the Gospel tell us 
to put our mind on the spirit But to gain the knowledge ot 
tlie umveise, why should we not put our mind on the material 
univetse? 

Am Ceitamly, vou should put your mind on the mate* 
nal umveise, and harmoni7e God and the universe 

Now to make it explicit, it can be said that there are 
diffeient stages in the process of the Divine realization In the 
first stage, we consider the material world as well as our gross 
physical body as leal, but if we are seekers aftei the Absolute* 
we do not find any limitation Generally we are mixing up 
the Absolute with the material world or mattei, but the 
Absolute is neither the mind, nor the matter When we use 
on the plane of the Absolute, or as I give the illustiation of 
the magnet, when we come to the neutial point of the magnet, 
there is neither positive nor negative pole, but when we come to 
the one pole, the other pole, of couise, exists When we aie 
on the positive pole, we cannot deny the negative pole How 
can we deny the consciousness of the body, unless we go to tho 
neutial point which is beyond thought, time and space? So 
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we must not mix the ideal of the Absolute with any of our 
mental conditions, which aie within the limitation of time 
and space T hat would be the distinction, and so there is no 
contusion about it We must describe the diffeient viewpoints 
to undei stand the relation of the Absolute to the univeise, and 
also to ourselves 

Q If the Absolute existed in the beginning of all and 
if the ultimate goal ol all is to involve in the Absolute, then 
why can we not understand the necessity of evolution, as it 
is necessary foi the Absolute to constantly manifest itself by 
means of the materal phenomena? 

Am Yes, the Absolute constantly exists and manifests in 
some form oi other It is a pait of its nature There is no 
question of necessity of forcing its nature If this manifesta- 
tion stops here (as in the case of khanda-pralaya or partial 
dissoluton of any planetary system), there would be the mani- 
festation m some other planet 

Q Then we would nevei attain the Absolute 
Am No, you will certainly attain the Absolute when 
you go to the neutral point and where is no subject and object 
Ton may attain the Absolute, but the rest of the world will 
go on just the same without you 

Q Do we undei stand you to say that the law of the 
action and the leaction is a fixed law? 

Am It is fixed in this way that it is the law that governs 
all the phenomena If you strike a blow on the table, you 
will receive t blow m leturn It is fixed in that sense But 
it is not fixed beyond the limitations of time and space, because 
beyond time and space this law cannot work 

Q Then a person who once made some mistakes, had 
to suffer all the rest of his life Is it natural? 

Am Yes, every action will produce its reaction Nothing 
is done without producing a result and that is a good thing 
to happen 

Q Then eveiyone would have to suffer all his life I Can 
this Absolute not cure it, or wipe it out? 

Am It will be cured m the end The Absolute does 
nevei suffer, but the person himself would have to suffer all 
his life, oi as Christ taught that vour own spirit will wipe it 
out, when the Divine realization comes* Be rest assured that 
36 
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everything will be wiped out alter the attainment of the God- 
intuition 

Q Do you believe in the tiutli oi Astiology? 

Am Paitly, as hu as theie is liuth in it, and as fai as 
it is concerned with the piovincc of science 

Q How much tiutli is theie m it? 

Ans The foi tune-telling laiely gives us tiutli The 
scientific side oi it I accept But the modern Astiology goes 
too tar m the foi tune telling business Our country (India) 
has been tho home of \stiology fiom ancient times, and wo 
accept Astiology, but not m all its phases Theie is some tiuth 
in it, which cannot be denied, but the people stietch it too iai 
Sometimes they become a puppet m the hand of the Pio- 
vidence oi (idmta But lem ember that theie is purushakara 
km a oi the selbeffoit, which can help you much m the pi ogress 
Of We 

Q When should wc feel at libeity to go into the ulti- 
mate state which is known as the Absolute? It would seem 
that when we do that, we have risen above the mental plane, 
and hence would disconnect ouiselves by that fiom our woik 
m tins woilcl 

Am When theie is so much woik to be done in the 
world befoie the humanity is lilted out of this ignorance, of 
which you speak, and as it is said by Cluist, that work would 
continue, until tins woild would become tire kingdom of 
Heaven, and finally all would be laid at the feet <>f God 

Q Now, until that woik is accomplished, are we at 
libeity T to leave our jobs here and go into the Absolute? 

An 9 When you aie leady foi marching towards the 
Absolute, the woild will not need you The woilcl will give 
vou permission to get out The woild will make sou ftee to 
proceed towaids your divine goal 

Q Do we evci irach that point so long wo au in tho 
field of woik and duties? 

Ans* No, we impose upon ourselves all these woiks and 
duties thiough oiu ignoianee 

Q Who aie we to take tho lesponsibihtv? We cannot 
move oui finger without the will of the Loul, so the Lord knows 
how to manage His business 

Ans No, it is oui business to seek the kingdom of 



1HE PHIt OSOPHICAL IDEAS 


553 


Heaven Because, if you seek the kingdom of Heaven fust, 
weiy thmg else will be added unto >ou 'therefore we must 
search fm the Absolute with an intense longing within us, 
*and must liy to lealize that, betoie we can do my thing ehe 
If we do everything else outside of that, \vc are always making 
mistakes, and, theiefolc, the teachings of Christ weie gieater 
than the mt&pietation ol them Vedanta tells us that fast 
reahze the Absolute, and then you will do youi duty with 
knowledge and without mistakes At present we aie groping 
in the daikness of ignoiance, and eveiy way we turn we 
stumble That will stop The kingdom of Heaven will be 
established on this eaith if eveiybody can do the right thing 

Q We would like to know what aic these cieatuies good 
for m this greit umveise? 

They aie good loi everything that sou can dunk 
of Eveiy individual has his place, and youi place cannot be 
taken oithei by me, 01 by anybody You fill youi place, mid 
you aie the only one who can fill it A little animalcule which 
is living undet youi feet, has it place No one can take its 
place That is just as impoitant as anything that you can think 
of as the most impoitant tiling Each one has its place and 
purpose, only we do not jealue that pui pose, because we see 
oply the surface, and do not go into the depth * * You have 
infinite potentialities and possibilities, and the only way you 
can become conscious of those potentialities is bv manifesting 
them on the physical plane So, nothing is wiong, and nothing 
<jan be taken away from us Rather we are filling om j >laoe, 
and realizing what we posses as om birth right 

Q Does* one necessarily have to leave the world, whin 
•one enters realization of the Absolute? Can he lemain heie as 
a gieat spmtual teacher? 

Ans He does not have to go away from the world, be- 
cause where would he go? If theie is no place outside the 
^woild* wheie can he go? Eveiywhere he sees the same thmg 
The woild is not outside of you, and it is only in youi mind 
If you conquei the world m your mind, you may live m the 
woild withou being of the world Live m the woild, but not 
of the woild A boat can 'day on the watei, but if the water 
gets mlo the boat, the boat is doomed You can live in the 
■woild. but if the worldlmess gets into you, you are doomed 
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That is vvh it it is Get nd of the woildliness from your heart, 
and the Absolute will be lealued then, and not under any 
othei condition 

Real knowledge is to go back to your simple nature, 
to go to the centre You can nevti eiudicate any evil by the 
refoimed works That is a mistake Train and educate also 
the children The patents must be itsponsible foi bunging 
them up and educating them Give them the ideal in the 
beginning, how and what should be their ideal Do not try 
to refoim them from outside 

Q Cannot all these refoimed societies do any ieal 
good? 

Am Yes, it depends upon our educational system Take 
the boys and the girls in the schools and the colleges in their 
home life They must learn the truth how this world exists 
Paients ought not to have childien unless they know how to 
tear them So, it is a great responsibility Outside reformois 
who art lefotmmg on the surface, do not go to the loot of 
things II the cause ol evil is removed, the effect will be re- 
moved naturally That is the real reform work which we need 
today 

Q You stated that no action was wholly good and none 
wholly evil Ihis being the case, how is it possible to obtain 
peifect freedom in the present life? 

Am Every action produces some kind of leaction, ancf 
the leaction must be similar in nature to the action itself 
This is the law Every effect must have a cause and every 
cause must ptoduce an effect We cannot escape tins inevit- 
able law It is very difficult to tlunk of even escaping this law 
The law of action and reaction binds us to earthly existence 
We have come to this earth, being subject to the same law, 
and we will continue to lemam so even after the death of 
the body All our physical actions, mental activities like 
thoughts and desire, and moral actions and spiritual acts 
will produce their lesults Another thing we must consider, 
that the results will come back to the source from whence 
the actions started They will come back to the doer, the 
actor, and consequently, we will have to reap the results our- 
selves If we have done anything wrong, we will have to reap 
the wrong consequence That is* the result will be of similar 
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jutuie It will produce misery, sorrow, suffering, disease, and 
death, and good acts aie those which are in harmony with 
other laws of natuic, le, laws which are physical, menial, 
moial, and spiritual 

ihe woid karma means action or woik It includes physical 
-and mental, intellectual and spiritual works But at the same 
time we must lemembei that this is a wodd of relativity, 
this is a woikl of duality It is not a world of absolute good, 
or it is not the world beyond relativity We are within limita- 
tions If we tiy to understand what relativity means, we must 
rcmembei that everything is related to every other thing, and 
Ihe opposites exist That, if there be light, theie would be 
darkness If theie be no darkness, there would be no light 
If there be birth, there must be death If theie be good health, 
theie must be ill health, otheiwise there could not be good 
health If theie be good, theie must be evil, if theie be virtue, 
there must be vice, and so on All these aic related, and we 
cannot avoid them on this plane of existence* These an om 
limitations 

All knowledge depends upon comparison When we com- 
pare one sensation with anothei, then we know sshethei it I** 
good oi bad, pleasant or unpleasant, agieeable 01 disagreeable, 
and whenevei we try to do any act or any work, being limited 
in oui knowledge, in our undei standing, jn our method, and 
m our poweis, we cannot do it perfectly We do certam 
acts, but we make some mistakes, and those mistakes aie 
bound to occur m relation to persons who are limited m know- 
ledges as we aie These limitations will be the cause of making 
mistakes 

Q What is perfect freedom? 

Ans Pei feet freedom is the goal of each individual soul 
Freedom from bnth and death, disease and soriow, snffeung 
and misery, and from ill relativity, is the goal The attain- 
ment of perfect freedom comes when we realize the nature 
of our true Self Ihe true Self is within us and is beyond 
all laws It is not governed by laws, but when it is manifesting 
itself undei the limitations and through the realtive condi- 
tions, it appeals as bound True knowledge makes us under- 
stand the laws of nature and the method by which we can 
transcend those laws That would be the condition of true 
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knowledge, and liuc knowledge icveals the natme of our 
tine Sell 

Q Ihe foui methods of Yoga seem to be pieseuted so as 
to give the ide i that each is complete within itself, exclusive 
ol the otheis Is this separation one ol clissification, pnmanly 
ausing from tile limitations ol the vauous types and tempeia- 
ments xnd human natme, whose needs Vedanta seeks to 
supply? Oi is the distinction one of essentials, the pi notices 
and conditions necessaiy to one method oi development being 
nieeonciliable with oi unfavoiuable to the piacticcs and conch- 
tions of the othci methods? 

Aiis The foui difteient methods of Yoga that are clescnb- 
ed, aie'iclated to the lout chfleient tvpes ol tcmpeiaments oi 
tendencies Some aie natiually inclined to woik, and they 
have no faith They ue not educational in then natuie, they 
simply live to woik, and they do not believe m the existence 
of God even They may be atheistic or ignostic They want 
to woik the Ktuma Yoga is specially foi those In the fust 
place, those who cannot believe m God and have no laith nfi 
a Supicme Being, who do not undeistand the spmtual science, 
and do not caio foi any piayei or devotion, do not undeistand 
what aie they going to do? Kaima Yoga supplies them with 
the method by which they can attain to the same goal which 
is leached thiough other methods, re, thiough devotion, 
piayei and so on Concentiation and meditation aie all works 
They aie included m mental woik Of conisc, when we take the 
woid kaima m its most universal sense, it includes all the 
activities of mind and body and intellect They me all karmtf, 
whethei mental or physical Mental woik is just as much 
karma The effort to concentrate our mmds upon some object 
is as much karma as it could be, because karma does not 
merely mean physical activity oi manual labom, but it means 
also mental and intellectual Even devotion is a karma, oi an 
action Emotion is an activity of our mind So any kind of 
activity is a karma , but Karma Yoga is a specialized method 
by which the highest goal of ficedom and pei lection could be 
reached thiough work and work alone 

Q What dp we mean by purification of heart? 

Am Purification of heait means 1 eduction of the mental 
activities to then simplest form When the heait is purified*. 
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the absolute Truth will be levealed unto the puie heait These 
four chfleient methods cannot be separated fiom one another 
Although we sav that theie aie four different methods, still 
one includes the otliei in some foim 01 other, just as I ha\e 
already described that devotion and concentntion aie all 
karama? oi acts A devotee cannot get out ot Karma Yoga, 
when he kneels down, he sends supplications to the Supreme 
Being, and he worships the Loid lie is practicing that 
Karma Yoga, but his natural tendency is to love He has 
emotion He has more feeling, and his heart is more developed 
Then theie is another who wants to see God through intellect 
For th it pei son, theie is Jnana Yoga, which is the path of dis- 
crimination, understanding oi philosophical method Discrimi- 
nation is a karma , still it is separated fi om Karmi Yoga simplv 
because of the paiticular tvpe of character which will adopt 
that method 

Different methods or paths are inter-related with one 
another and we cinnot separate them absolutely, oj make 
them t as separate paths that have no relation to each othei If 
we have a certain tendency which is more predominant than 
the tendencies of other people, then we can choose the path 
which is suited to us, and these Yogas have all various sub- 
divisions again, which include all the varieties of characters 
among individuals 

If one believes m one thing, that is all light Let that 
person start from that point, and the method which is pailr* 
cularly suited to that chaiacter or to his tendency, will be the 
means to the attainment of the highest goal Vedanta by 
i oi mutating these different methods, has succeeded in giving 
a umveisal basis to religion, and has given a death-blow to all 
sectarianism and dogmatism Vedanta says, if you do riot 
believe in this, try something different, you will reach thfe 
same goal, and you will reach perfection If vou do not 
believe in Cln is t, that is all right If you do not believe in a 
personal God, that is all light If you are an atheist or an 
agnostic, that is all right Vedanta has adopted that universal 
principle that each individual soul must attain to the highest 
perfection thiough the process of evolution, and that evolution 
must go thiough different channels according to the tendencies 
and characteristics of the Individual One may go m one direo 
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tion and the other m anothei dneetion, but they will all come 
to the same common centie which is the goal of all individuals 
Ihe goal is one, and cannot be many 

Q What is the common unity f 

Ans Unity is the highest goal The highest goal is pei- 
fection, and m perfection we include the attainment ol 
freedom > Godconsciousness, and transcendance of all laws of 
nature There you will find the unity, but these aie different 
paths which lead to the same goal, the same unity In our 
practical life, we must piactice all these various methods 
according to our position and daily occunences of om lives 
When we aie m business, we piactise Karma Yoga We 
must learn the secret of wort We must not woik foi results 
alone, but should also consider that these works of out 
daily life will purify the heart and will be the means towards 
the attainment of the highest goal There is no such woik 
as tnvial of unimportant woik Even the most tnvirl 
work, like sciubbmg the flooi, is very important and that will 
purify om heart if we learn the secret of work Ihcie is no 
such thing as drudgeiv 411 work is sacred and can be 
made into an act of woiship, and that is what Karma Yoga 
tells us, and it is verv helpful 

<2 What is an act of worship? 

Ahs An act of woiship does not mean sitting in a corner 
Eating, drinking, and walking are acts of worship, if we know 
how to do them, and Vedanta tells us this wonderful process 
or woundeiful method by which all these works of our 
daily life will be directed towards that one common goal 
bf perfection, the attainment of Godconsciousness Then when! 
you come home, you practise a little concentration That con- 
centration is for material results Then von practise concen- 
tration foi spiritual results Now, direct that concentrated 
energy towards the supreme Spirit and towards your true Self, 
and you will gel spiritual uplifting which you cannot get 
simply by concentrating your mind upon material objects The 
power of concentration brings the result according to the 
nature of the object towards which power is directed If the 
power of concentration be dnected towards material objects, 
it will bring material results When it is directed towaid* 
psychic objects, it will produce psychic results* When it is 
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directed towards moral objects, it will produce moral results, 
and when it is directed towards the supreme Spirit, spiritual 
illumination will come So we will have to do all these 
things as long as we are living upon the material plane We 
must not neglect our soul-life, and must not neglect the 
works which would bring the purification of the heart and 
would ultimately lead to the attainment of absolute free- 
dom and Godconsciomne&s 

Q Is theie a work winch explains yama and where can 
it be obtained? 

Am Yes, theie is a work, Raja Yoga, by Swami Viveka- 
uanda \ou can obtain it here, in New York, from the Vedanta 
Society 

Q What is the meaning of doing works unattached? 

A«s That is, \ou wort, but do not be attached to the 
results of the work Y T ou perform duty, the duty of work which 
vou have undeitiken with youi utmost ability, but if the 
lesults do not come, do not worrv about it 

You should understand the law of action and reaction 
That is, eveiv action will produce a similar reaction, and re- 
action is the lesult The result is to come in some form or 
othei > nothing will be lost You must know that, and by 
knowing that, when you have performed vour duty, which you 
have undei taken, whether you worry for the result or not, 
the lesult is bound to come to you You will get the results, 
and you cannot get what vou do not deserve You must rest 
assured, and, tlierefoie, that is called unattachment That is 
nnattachment to the results of works, by knowing the law of 
action and leaction, or cause and sequence, or cause and 
effect 

Q What is importance of the body? 

This body is just the shell It is not our true being 
Wc are sepai ate from the body, and, therefore, we must not 
think of om selves as one with the body, forgetting our soul- 
hfc which is immoital, because we do not truly know our- 
selves We aie in a state of ignorance and, therefore, we 
cannot sepatate om selves from these material forms When 
we become unattached to the body we become unattached 
1o those things which are l elated to the body These physical 
things, furniture, and house and property, do not belong to 



570 


SWAM* ABHEPANANDA 


us, bat wo considei them as belonging to us, and this con- 
sideiation is the lesult of the grand mistake which we have 
committed at the outset by thinking ol 0111 selves as one with 
the material body which vve aie not, and one mistake leads io 
anothet Just as one law leads to thousands of laws, so one* 
mistake leads to thousands of mistakes 

We have made the great blundei by thinking of om selves 
as one with the gross mateiial body Out oi ignoiance we 
identify oui selves with all the ailments of the body, and we 
tiy to ciuc oiuselves, and the moment we understand that the 
soul is immoital and is unaffected by the changes of the body 
we become unattached to the body, and then all othei things 
will take a different shape We will then live in this world m 
pei feet peace and happiness, without worrying about any- 
thing, without being subject to disease and suftenng, sonow 
and nuseiy All these proceed bom ignorance, because we* 
do not know ouiseives It must be lemembeied that the soul 
never wotnes, but we who aie entangled m the nets of 
ignorance, woiry 

Q Is it possible to prolong life in the body indefinitely 
under the piopqj: environments, and what would they be? 

Ans This body is dying every minute By death we mean 
change The baby body is dead and gone, the child body 
is dead and gone The body of yonth is dying, the body of 
old age will die also So death means a change Every 
seventh year, all the molecules of oui body are lenewed By 
food and drink, we are drawing in new materials By breathe 
ing an we aie taking in new particles of mattei into our 
system, and we are thi owing off the old particles which we 
have used up, and this constant change is meant by death 
Our life would be impossible without this kind df change 
Oui body is nothing but an eddy in the ocean of maltci 
Imagine if vou can see that this whole universe is an ethereal 
ocean with the finest particles of matter constantly in vibia- 
tion and m that ocean, innumerable little eddies, each of these 
eddies being what we call the human body If you look 
through X-iays, vou will find that voui body is just like a 
mist, only a little skeleton is them, and the flesh part is all 
gone That vWll give you an idea of the ephemeral nature 
of the body 



CHAPTER XXXXlWI 
1HE HINDU PREACHER 


Many aic of opinion that the Hindu leligion neithei was 
noi can cvei be a piopogandistic leligion and that every 
attempt to spread it is' antagonistic to its fundamental 
punciples lo these men of such peculiai views we say 
tliat leligion without pleaching is like life without anima- 
tion Without the institution of pleaching no leligion can 
withstand the imm,oi al influences of degeneration or retaid 
the inogiess of conuption From immemorial antiquity 
down to tins nineteenth centmy of the Chnstian era the 
vital poweis of the Hindu faith have been pieserved by the 
Avataias ol Incarnation oi God and by holy sages 3 whose 
mission ol life was to pi omul gate fiom time to time the high- 
est doctunes of puiitv, spiritual development, and the attain- 
ment ol divine pei faction and also to popularise the solutions 
ol intneate leligiotis and philosophical problems found m 
oui sacied scuptmes Strictly speaking, these inspired sages 
and their chosen disciples were the real preachers of Sanatana 
Dhcunuu the Eternal Faith To this kind of piopagation and 
populai isation of its immoital doctunes, the Hindu religion 
owes its existence, and it will live tlnough eternity if only 
its tiue spiut gets widely diffused In shoit, it will, as the 
best embodiment of tiuth, become the predominant religion 
ol the world, if Hindu preachers offer the light of their 
religion to the seeker aftei Tiuth among the nations of the 
world 

The method of preaching adopted by the Hindus of olden 
days, xyas altogether different fiom what is now adopted by 
tlie followeis of other faiths The ancient Hindu pieachers 
always tiled to satisfy the religious cravings of the people by 
teaching them such tiuths, as could be comprehended by 
them in those times As time rolled on, the capacity of man 
foi religious and moial culture became improved, and new 


(this aiticle was published in the Brahmavadm (Madras), on 23rd 
November 1 80S before his journey to the West It was the first 
wilting of the <?wanu ) 
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changes and lcfounations were introduced into Hie method 
of preaching ldigion so as to supply the new requirements 
of the people at laige 

In veiy ancient times, ichgion was preached and projM- 
gated m India by Rights and holy sages, who by the example 
of their puie and highly moral lives, taught the people how 
to make spiritual progress and attain divine perfection 
Aftei the days of the Rishis the caste of the Biahmms 
became as a whole responsible foi the preservation and pro- 
pagation of the oiguused Aryan faith The advent of the 
jnana-maiga — the path of knowledge — as an impiovement 
upon the old Karma \ oga — the path of iitiialx — brought the 
ascetic S anntjasm^ foiwaid as an order devoted cntuelv to 
the work of propagation of the divine truth of religion The 
ancient S annyastns of India arc the oldest prcitheis of 
leligion known to human history and even toda\ wo have 
then successois in oui midst When all other religions in 
the woild weic narrow and exclusive, India hul more Jian 
one body of ascetic prcachcis of the sublime Truth and 
universal lehgion of Vedanta Both Buddhist and fam hteia- 
tuie of pie-Chiistian origin bcai witness to the fact 

Duung the Buddhistic period, Buddhist monks preached 
chanty, momlity purity, and peace throughout the length 
and breadth of India and Central and Western Asia, and 
the icsult was that thousands upon thousands accepted the 
teaching of Buddha and became converts to this new branch 
of the old Hindu faith But after something like a thousand 
veais wav m India Buddhism was duven out of the land 
of its both bv mamlv of the woik of the Ilipdu savants like 
Kumaitla Rhatta and his followers 

Kumanla pioolaimed the truth of the sublime doctrines 
of the Vedas from the IJimnlavis to Cant Coroorm and after 
fighting haul with the Buddhists he at last succeeded m reviv- 
ing the authority of Brahminism and m reconvening the 
Buddhists into the old Hindu faith Then after Buddhism 
was driven out of India by the effoits of Kumanla Bhatta and 
otheis there arose in the south the mighty genius Sankma, 
who gavq a new stimulus to the spiritual revival of the 
Hindus, He explained the spirit of the Voclas m the new 
light of the Vedanta, gave a film foundation of the Hindu Faith 
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and propounded the doctrine ot Advaitism as that which 
is taught by the Upamshacls The fallacies of the Buddhistic 
philosophy were clearly exposed by Sankara in his Vedantio 
writings and conquered the then leaders of the various sects 
that had arisen with the downfall of Buddhism by means 
ol powerlul polemical weapons and extiaordinary spiritual 
poweis 

SanLua seems natuially to have thought that it was neces- 
saiy to have preachers of Hinduism and that these preachers 
should be monks or S annyasins who by leading pure, moral 
and spiritual lives, would be in a position to teach the masses 
the true spirit of Vedanta, themselves constantly moving 
from place to place ior the purpose The disciples of Sankara 
followed their Master, preached the Vedanta and established 
Maths or monasteries in different parts ot the land These 
monasteries became m time the headquarters of the Sannya- 
wi pieacheis Even from befoie the time of Sankara the 
Srtmit/asms have been the real pillars ot the Hindu faith in 
ill its sectarian aspects 

Aftei Sankaiacharya, Ramanuja, Madhva, Chaitanya and 
Nanaka (all inspired prechers and founders of diflerent 
religious sects in India) arose in various parts of the land, 
and pleached the different aspects of the all-sided Hindu 
lehgion They propagated the bhakU marga or the path 
of love and devotion, and profoundly impressed upon the 
mmds of men the higher doctrine ot Divine love, faith and 
devotion All of them sympathising even with the lowest 
classes of the Hindu community roused their religious feel- 
ings which lay dormant foi centuries and converted them to 
become Bhaktas of the one Supreme God of the Vedanta m 
one way or other Chaitanya and Nanaka went a little further 
than others They allowed even Yavanas and Mohammedans 
to enter into their religious community and become their 
disciples 

Thus we see that before the birth of Buddhism, Christian- 
ity and Mohammedanism, Hinduism was a propagandist 
religion, the diffusive influence of its universal principles 
working amongst the Hindus of the different parts of India 
Aftei Buddhism aiose, Hinduism stretched forth its might 
into the Hindu fold When Mahommedans came to 



674 


SW4MI USHHH1MNM 


among the Buddhists and collected them once again, 
no doubt some of the Hindus embiatcd the huth oi 
Islam And when tune came, the Ilmdu Vedanta influenced 
■even Mohammedanism and zts old convcits accepted again 
the teachings of Hindu pi cachets Islam sol toned and 
■beautified by the Vedanta xs the leligion of the Sufis 

Aftei such convex sions and xccomeisions Hinduism has 
been silently walking among its followexs and gathenng for 
them stiength and light A new leligious wave has now 
■come fiom foreigti lands, winch is, m all jwobnbxhly, simply 

reflected wave lecoilmg upon the ongmal shoxe whose 
piophet winds gave rise to it at the Inst instance 7 Ins 
new wave is called Clmstiainty md its histone lelation m 
the Vedantism o( India is suie to be made out soonei 01 later 
Faint voices die aheady heard pointing to the Indian ougm 
of Chnstiamly and the tiue Hindu can have nothing but 
sympathy for all soils and conditions of the conveits All 
lehgion is m the conveision of the ohdiuate heait of man 
and m inclining him to vntuc and to devotion to God But 
do all conveiteis know this? 

Mticenaiv picacheis of anv religion can nowheie do any 
real good Foi then mission m hte is anyhow to mu ease 
the numbei of conveits, with such pieacluis the lehgion 
becomes a commercial aihcie They aie ever m scaich of 
new markets foi its sale and often much of what is not good 
foi home consumption is sold abioacl and vety natuiallv tlic 
figiues m the account books swell Is tins ldigious pio- 
giess? We aie living m a cuiiously meicanlilc age which 
has, in a lemaikably wondeiful wav, made not only religion 
and philosophy but also plnlanthiopy itself a paying pio- 
f ess ion Indulging in habits ol luvuy and endeavoming to 
satisfy then woildly desnes for pleasme and fot fame these 
mofcenaiy diffuseis of leligion do not caie so much for the 
spiutual development of man as foi making numeums cou- 
veits fiom othei ichgions They will not allow ithgions and 
religious men to hvo at peace with om anothei If they did 
so then own occupation would bo gone 

Hinduism has m leccnt vcais suflcied much owing to die 
want of pi opei pieachcrs Though the hannt/astns wne 
foimeily the real prcacheis of leligion in India, most of lh cm 
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now have become illiteiate and luxuiy-loving m then habits, 
arid do not feel the practice of i enunciation and the teaching 
and preaching oi leligion to be then daily duty Hence it 
is now necessaiy that well-educated lS annyasms, animated 
by the smceiest piety and the most austere spirit of humility 
and self-dennl, should use from the Hindu community a) 
make themselves all in ill to the people to set before them 
examples of peifect righteousness and to devote then lives 
with zeal to populai instiuction and the office of preaching 
leligion Men of ieal sanctity and high-minded freedom 
and gifted with high intellectual powers should now entei 
upon this path of leligious zeal and icmove the abuses and 
the moial conuption that aie daily woiking mischief in oui 
society and m oui homes Spiritual strength comes to all as 
hsu il b) the dom oi 1 enunciation, and resignation can alone 
he the unchsttubcd home oi the serene life of religious bliss 
Heioic Hindus’ take up the begging bowl and go from door 
to dom spi ending the Jove of ngbteousness and peace among 
mankind 

Moreovei, it is now high time foi us to send Hindu 
missionanes like Swann Vivekananda to distant lands for 
diffusing widely the highest doctune of the Hindu religion 
and foi bunging man of all creeds undei its benign 
influence 

In Euiope and America, there must be earnest and sincere 
souls waiting to heai the sublime teachings of the Vedanta 
and accept the doctnnes of karma , of leincarnation and of 
immoitahty of the soul 

A gieat want of tins age is a religions ordei of the Hindus, 
which is well-equipped with modern learning in science and in 
philosophy, possessing a knowledge of the woild and 
acquainted with the spirit of the times will undertake the 
piopagation of the Hindu leligion in all countries, and bung 
into existence the icign of peace and hatmony m the midst 
of wairmgs, sects and lehgions Ihe fatheihood of God and 
the biotheihood of men ate both surely independent of the 
religious gaib we men wcai from time to time 1 

A vSwanu, 

(Suwm Abhedanancla ) 

1 Brgardmg lbs ailicle, the Swam! has noted * Mv fhst artjde I 
ever wroto long befoie I had any idea of commg to the West — Swairn A w 
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copies), 1907 (2 copies), 1908 (2 copies), 1909 (2 copies), 1910 (2 copies), 
1911 Plus Pocket Piactical Spanish Instructor, a small leather Bag 
No 1, Plus No 2 Plus A/C Book No A 

Diary 1912, 1913, 1914, 1915, 1916, 1917, 1918, 1919 1920 

1921, 1921 (1 little) 1922 
Contains 1923, 1924, 1925, 1926, 1927, 

1928 1929 

Contains 1930 1931, 1932 1933, 1934, 

1935, 1936, 1937, 1938, 1939 


01 HER LECTURES 


Serpent, The Sickle, Sri Ramakrishna, Sri Ramaknshna (in pencil). 
Notes (pencil and ink), India under the British Rule (Nos 1 and 2) A 
Ltcluie on Piacticii Psychology, Psychology of Prayer (Mss ), 
Paith and Knowledge (Mss) February 1903, Progressive Hinduism 
(Mss), Henry Geigson (Mss), The Symbolism of National Emblems 
(Mss) Ihe Jewish and Hindu Festivals (Mss), Reincarnation (incom- 
plete) and Heredity and Reincarnation, Individuality, Class Lectin es 
(June 15, 1897) Work is Woiship (Mss) What is Divine Love? 
(Kiss) (December 18th, 1898) What is Salvation? 16th December, 
1897), Realization (Mss ) (3rd October, 1897), Idol-worship among the 
Hindus and Christians, The Necessity of Universal Religion (Mss ) 
(Rangoon Lecture), Ethics of Hinduism and Buddhism (Ms ), \im of 
Tme Religion (Mss), Lamaism in Tibet (Typed copy), The Secret 
Doctnnc (Mss), Tho Secret of Devotion and Love (Mss), Smtoism in 
(Japan) (Mss), Realization and Easter (Mss) Questions and Answers 
(Mss), Steps towards Realization (Mss), Salvation through Lo\e (Mss), 
Scientific View of Death (Mss) What happens to the Dead? (Mss), 
Spmtual Needs of Today (Tvped) Sanhrakshit (Mss and T mixed) 
What becomes of the Soul after Death (T), Science of Bieathmg (T) 
Science of Perfect Health (T), Explanation of the Sanskrit Text on the 
Yogi (T) Lamaism m Tihet (T), Simple Living (Mss) Simple Living 
(Ms ) Piogiessive Hinduism (T), Ecstasy (T), Philosophy and Religion 
(T) Vedanta Philosophy (Ms ) Attitude of Vedanta towards all 

Religions (T), R W Emersons Poem “Brahma” (T), The necessity of 

Religions (1), Ramakrishna Mission (T) The Universal Rehcion (T) 
What is tlune beyond the Grave? (T) True Psychology An a file with 8 

lectures) (1) Course on True Psychology (p 12), (2) Consciousness 

(p 20) (3) Powers of tho Mind (p 19), (4) Mind and its Modifications 
(p 17) (5 Power of Concentration (p 17 (6) Individuality and 
Personality (n 19) (7) States of Existence (p 16), and (8) Our Relation 
to the Absolute (p 25) 
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Message ol Lord Buddha (1), Buddha and His Teachings (19 copies 
typed), Unity and llaunony (typed), Spiritual Involution ol the Soul 
(I), Liulh and Its delation to tile Sun (1), Hants and Planetary 
Influence (I), The Sun and Solar hoices (T), Obstacles to bamadhi (T), 
Heleoctntnc Senna (lyped copy), Constitution ot the Jocitac (Ms) 
Question class (typed) What is the New Pantheism^ (7), Vedanta 
Philosophy (typed copy), Ethics ot Vedanta (1), God In Man (7), Steps 
towaids Hcah/alion (typed), Spiritual Lite (i) 

Puncipies ot Vedanta Philosophy (1), Reply to the Addiess at 
Rwguon (7), Work is Worship (I), Highest Aim ot Life (T), Piesidentiat 
Addiess at Seals Inee College (T), Jesus the Chilst (P), Couises on 
I let Pssehology (1920 — p 12) History of Sn Krishna (i), Om? page 
only What is Perfection? (1) Christ and Clulstmas (T), ^Lectures and 
Diagiams of a Japanese Protessoi 

Perfect Health (2 copies, one Ms and one 1) Universal Religion 
of Vedanta (T) Supeib Umquemss ol Vedanta (T), A Tribute to 
Memory ot Vivtkmamla (Ms) Renunciation (T), Yoga and its Scope 
and Practice (T), Who creates om Destmv? (T), Psychology of Prayer 
or Is Praver Necessary (T), The Efficacy of Prayer (T), Secret of Devo 
tion (T), Worship of Truth (T), Sccict of Success (T), Buddhism in Japan 
(T), Buddhism (T), The law ot Karma (T), Spintmlism (T), Magnetic 
Healing (1), Sell-Mastery (T) Life of Ramakrishna (1), Science of 
Menial and Spnitual Ilciling (T), Universal Religion of Vedanta (T) t 
Pre-existence and Reincarnation (T), Vedanta Philosophy (Printed copy 
stitched) Self saciifict (T) Seaith aftei Truth (T), Spiritualistic Medium 
ship (T) Sintoism m Jap m (1) I low to gam Self-control (T), Karma 
Yoga oi Bhagavad Gita (1) Law of Compensation and Retnbution (T) 
The Soul and its Destiny (D Evolution and Reincarnation (T), Ethics 
,ot Vedanta (T), Lecture on Ego and Egoism 0 

Gita Lectures Onginal (tvped) 64 lectures Discourses and 
Psychology on Blmgavad Cita — 10 lectuies (1) Secret of Death horn 
1901 November 5th, 1002 January 28th), (2) Spul and God, (3) Rebirth 
of the Soul (4) Science of Breathing, (5) Transmigration and Reincai- 
nation (6) The Highest Ideal of Yoga and how to attain it, (7) Self- 
mastery through Breathing, (8) Power ot Concentration 

Raja Yoga and Practical Psychology (from January 30th to May 
28th, J920) (19 copies), Pcifecl Health, Value of Correct Breathing 

(April 15th 1906), Hhtoucity of Sri Knshna, Christ and His Teaching 

(December 1905) What is Divine Love? Practice of Yoga (February 
E4th, 1900), Science and Mental and Spnitual Healing, The Power of 
Healmg, Molmmmed and His Teaching (2 copies), Kundalim 

Religion of Vedanta, Unity and Variety (December 29th, 1901), God 
in Everything (February 11th, 1902), Pantheism and Vedanta Buddhism 
and Vedanta (2 lectures, Nos 1 and 2), Vedanta and the Teaching of 
Christ, Search after Truth, Faith and Knowledge, Worship of Truth 
Efficacv of Praver Is Pia\cr Necessary? Divine Love, Renuncia- 
tion through Love, Salvation through Love (April 28th 1902) 
Wlnt is Salvation? What u Perfection? Spiritual Evolution 

of the Soul, Worship of Divine Mother (March 30th 1902) Did Christ 

teach a new Religion? Spiritualism and Ancestor Works, Om, Sankhya 
Philosophy (January 15th 19901) 

Heredity and Reincarnation Science of Mystery I f<*ht and Notes 
upon God Vision, The Conception of Evolution Evolution of Prana 
Love for Humanity, Lectures in Foreman's Christian College Lahore 
Lectures delfveicd at Svmphonv Hall (December 19th, 1915) Sotm 
coloured Diagrams with Notes, Astronomy, Law of Karma (May 14lh 


*Mss — Manuscript 
T —Typed copy 
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1905), Magnetic Healing, Meditation, Fulfilment of all Desires Religion 
iNetu ot ^Oth Century 

bcientmc Y'iew or Death (March 20th, 1921) Progressive Religion 
(Branma Mancin, Darjeeling), Aspects or unity (two pieces, one is typed 
and one manuscupt) Mans Relation to God, Wessons /"4A, 74B, ^4C, 
74D, 74E Univusal Religion ot tne Vedanta, ah Uvatoric in Prose, 
I he Ducy oi the Lnuich ot Woman 

Lite alter JDctth, Discourses on Bhagavad Gita in Mss (Translation 
of tne original text — 10 copies). Cosmic evolution and Involution, What 
is Salvation** L.oncentiation, isychotogy, Raja *oga Aphousm, Sri Rama- 
knshna. Readings liom the Vedas, Iransiation trom the Sansknt of 
Aphorisms given by Swann Vivekananda (July 15th, 184), India and 
Her l^eople (Mss ), Translation ot the Holy Quran (2 pages) 

Necessity ot Symbols, Christian Science and Vedanta, Question 
Class on Buddha (March 28th, 1921), Real Mahataman (March 13th, 
1921) Did Christ teach a New Religion, Santana Dharma, (2nd 
October, 1921), Speech of Swaim Ab bed an an da (2lst February, 1922), 
Unitv and Vancty of Religion (January 7th, 1906), 1 oundation Lectin cs 
of Vivckrnanda Society (.November 20th, 1923) Science of Perfect 
Health, Science and Immortality, Speeches in Dacca University, Sayings 
of Sri Ramakrishna (12 pages, 5 pages, and 3 pages) 

Origin ot Christmas Day (Notes — 3 pages , Hindu Philosophy in 
India, Life of Swann Vivekananda, a Ducct Disciple of Bhagavan Sri 
Remain tshna, Latest Divine Incarnation (March 4th, 1926), Sanatana 
Dharma (dehveicd at hualalampur m 1921, printed copy). Education 
f3 lectuies), Lectures at Kualalmpur (Mss), Raja Yoga (2 lectures, one 
is 16 pages, and the other is 20 pages (1) Notes — 2 pages Question 
and Answer Class, Easter (with notes m penal). Questions and Answers 
(May 2nd, 1905), Franayima, What is there beyond the Grave? (22 
pages), Obstacles to Samadhi (8 pages) Prana and Healing Powei, Search 
aftei Tiuth, Aids to attainment of Godconsciousness, Christ and 
Christmas, Jewish and Hindu Festivals, Is the Spirit subject to 
Evolution freedom (2 copies), Spiritual Ideals of Peace, Kali Tapashi 
(in Bengali), Notes on Madheymika Karika, Two Religious Poets, Notes 
on Symbols, etc 

The first publishing dates of some of the booh of Swaml \bhedananda, 
published by the Vedanta Society of New York, USA 


Reincarnation (1st edition) 1900 

Spiritual Unfoldment (1st edition) 1902 

Philosophy of Work (1st edition) 1903 

How to be a Yogi? (1st edition) 1903 

Divine Heritage of Man (1st edition) 1903 

Self-Knowledge (1st edition) 1905 

Gospel of Ramakiishna (1st edition) 1905 

India and Her People (1st edition) 1905-6 

Nine Lecturi s, Parts I & II 1909 

Savings of Ramakrishna 1910 

Treat Saviours of the World 1912 

Human Affection and Divine Love 1912 

Lectures and Addresses m India 1909 


Chronology of the Lectures on the Katha Upamshad or Mystery of 
Death , delivered \n New York, USA 

Chapter I on Tanimrv 2r*d, 1906 

Chapter II on Taimarv 9tb, 1906 

Chapter HI on January 16th, 1906 
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Chaptei IV 

on 

Janumy 

23rd, 

1906 

Chaptei V 

on 

janinuy 

30tn, 

1906 

Chapter VI 

on 

bebrmuy 

6th, 

1906 

Chaptei VII 

on 

Fcbruaiy 

18th, 

1906 

Chaptei VIII 

on 

Febriuu y 

20th, 

1906 

Chaptei I\ 

on 

I< ebi uary 

27th, 

1906 

Chapter X 

on 

Muich 

6tli, 

1906 

Chapter XI 

on 

Mai eh 

13th, 

1906 

Chapter XII 

on 

Maich 

20th, 

1906 

Chapter XIII 

on 

Maich 

27th, 

1900 

Chaptei XIV 

on 

April 

3id, 

1906 

Chapter XV 

on 

Apnl 

10th, 

1906 

Chapter XVI 

on 

April 

17th, 

1906 

Chapter XIX 

on 

Mav 

8th, 

1906 

Chapter XVII 

on 

April 

24th, 

1900 

Chapter XVIII 

on 

May 

1st, 

1906 




